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ABSTRACT
This thesis is interested in investigating both the place that audition plays in the 
apocalypse of John and John’s specific strategy of control over his audience. This thesis 
situates John in a milieu characterized by apparent conflict and tension generated by rival 
voices within the Christian communities John addresses, and in the Greco-Roman world 
of the first century. The task therefore is to pursue the notion that John’s self­
designation as “the hearing and seeing one” (Rev 22: 8)1 is to be understood from the 
perspective of a leader who perceives himself as under threat. John is on the offensive; 
therefore he will employ every strategy to expose and silence his rivals, and at the same 
time elevate his own privileged status as a chosen recipient of an apocalypse.
Even though he is brother and servant, John is superior to his audience. 
Disclosure of his message comes not through human agency available for all to hear and 
see but through the special revelation that God communicates privately to him (1: 1-2; 
22: 8, 16). Authority, it is reasonable to suggest, is a fundamental building block in all 
apocalyptic argumentation. John is deliberate in advocating his point of view and his 
particular theological vision. He must therefore establish his own credibility while 
deprecating that of his rivals. Inherent in his message and vision is John’s ideology, 
namely, his power claim as “the hearing and seeing one”. Understanding the ideological 
factor that lies beneath the surface of the story in Revelation means discovering the 
values, attitudes, and the specific worldview of John the author. He can abide neither 
difference nor dialogue.
John refuses to acknowledge the legitimacy and authority of all rival voices and 
articulates defiantly a future when all rivals will be subjected to the authority of God and
1 The scriptures that will be used throughout this document will be The New Revised Standard Version,
1995. New York: Cambridge.
- 1 -
- 2 -
the Lamb. According to John, all earthly pretension of power, all symbolic orders other 
than that which flows from the throne of God, are to be countenanced as deceptive and 
seductive. No compromise is possible. Hearers must choose whom to worship, and 
neutrality according to John is impossible. Those who follow the Lamb have refused the 
mark of the beast, and they alone will grasp with John the full significance of the 
apocalyptic symbolism of Revelation.
If John is to persuade his audience to maintain the path of faithfulness, then he 
must establish his claim over his audience that he truly is the divinely authorized 
messenger. This will entail rendering all other challenges as impotent, iniquitous, and 
inoperative. Unquestionably, his primary weapon is his voice in the telling out of his 
apocalypse. As narrator and author, John’s strategy in the implementation of his 
program of control over his audience, calls for an examination of the following two 
expressions: “the hearing and seeing one” (22: 8) and “in spirit” (1: 10; 4: 1-2; 17: 3; 21: 
10). To further reinforce the place of audition, John employs a hearing formula (2: 7, 11, 
17, 29; 3: 6, 13, 22),2 and seven makarisms (1:3; 14: 13; 16:15; 19:9; 20: 6; 22: 7,14). 
For strategic reasons, both the HF and the makarisms combine as deliberate incentives to 
summon his audience to have an ear to hear what the Spirit is saying to the churches and 
to stay on the path of faithfulness (2: 2, 6, 9, 14-15, 20, 24; 3: 9). This thesis will 
interpret the seven makarisms as designations of honour status for those who have ears to 
hear.
Conversely, those who refuse to heed John’s call to faithfulness and conform to his 
particular theological vision, forfeit both blessedness and eternal rewards. John’s 
articulation of his particular theological vision sets his audience up to be prepared to face
2 From this point on hearing formula will be abbreviated simply as HF.
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the final choice that will ultimately determine their destiny: the New Jerusalem or Rome; 
inside or outside the gates of the heavenly, holy city.
Obedience to John, in an explicit and ultimate sense, essentially means participation in or 
exclusion from the New Jerusalem. Rejecting John’s voice is tantamount to rejecting 
God’s voice. John’s description of this new reality as the New Jerusalem implies for his 
audience continuity with the past through prophetic promise and a stake in the future 
upon the faithfulness of God and the Lamb. Revelation gives an incentive for the 
faithfulness of those who have ears to hear. On the final day, the one having an ear to 
hear is the true hearer. According to John, they will stand with him and know the place 
of honour, having resisted the rival voices and not worshipped the beast. John designates 
true hearers as blessed.
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INTRODUCTION
This thesis will argue that Revelation offers both an auditory and ocular emphasis. 
Every mention of “I heard” and “I saw” sets up a platform from which John can 
communicate his intended and particular theological vision. It is John’s self-designation 
as “the hearing and seeing one” (Rev 22:8) that lends weight to the importance of 
examining the way in which he will use the auditory and ocular aspects as a strategy of 
control. This thesis argues that John saw himself as a leader under threat from rival 
voices both inside and outside the churches. In addition, his self-designation is 
employed in order to establish himself as God’s chosen authoritative spokesperson and at 
the same time to render his rivals powerless and speechless.
The evidence in the opening chapters of Revelation indicates that some of John’s 
audience have already acquiesced to, and become enamoured by, rival voices within the 
churches. John identified these rival voices in terms such as “Nicolaitans” (2: 6,15), 
“Balaamites” (2:14), “Jezebel” (2: 20,24), and “those who say they are Jews but are not” 
(2: 9; 3:9). According to John, these rivals are “false-apostles, teachers and prophets” (2: 
2,14,20). Similarly, using the imagery of a harlot and a beast, John, like some other 
Jewish authors of his time,3 draws on the Hebrew prophetic tradition to criticise the 
social, economic and religious manifestations of the Roman imperial presence in the 
cities of Asia Minor. John accentuates this anti-imperial dimension by advocating that 
honouring the Emperor or his representatives in any form is utterly opposed to honouring 
and worshipping God and the Lamb, and so is idolatry or “fornication”. John contrasts 
the cosmic sovereignty of God and the Lamb with the claims of the Roman Empire and 
the imperial cult.
3 See P. Harland, 2000, “Honoring the Emperor or Assailing the Beast”, JSNT11, pp. 99-121; M.Sordi, 
1986, The Christians and the Roman Empire. A. Bedini, (trans.), London: University of Oklahoma, pp. 
192-97.
This thesis offers a portrayal of John in a context characterised by tension and conflict 
generated by rival voices. The practicality of exploring such a context will involve a 
two-fold approach. It will involve an examination of the socio - politico - historical 
elements that are integral to understanding John’s appraisal of the churches and the 
Greco Roman world of the first century. Then, the contributions in the field of narrative 
criticism and rhetorical analysis of Revelation will be evaluated. This evaluation will 
lead to an appreciation not only of the communicative conventions of John’s day, but to 
an understanding of John’s implementation of a strategy of control over his audience.
In addition, it is proposed that John’s use of the expression “the hearing and 
seeing one” (22:8) suggests his privileged status as a recipient of an apocalypse. 
Fundamental to John’s claim as “the hearing and seeing one” is that what he has heard 
and seen is directly related to being “in spirit” (1: 10; 4: 2; 17: 3; 21: 10). This 
expression not only has direct bearing upon his receptivity to the revelation that he has 
received, but it also implies that his human spirit has become attentive to the revelatory 
activity of the Spirit of God.
Therefore just as he has heard the Spirit’s words, so he communicates to his audience in 
the seven churches in Asia Minor that they also are to have ears to hear what the Spirit is 
saying to the churches. This thesis will seek to demonstrate that the experience of being 
“in spirit” serves to legitimate John’s role as a prophetic voice to these seven Christian 
communities. In effect, “in spirit” may be viewed not only as a literary device in the 
overall composition of Revelation, but also may provide some understanding of John’s 
actual claim in his reception of the apocalypse. In short, John is insistent that what he 
hears and sees “in spirit” authorises him as one who must be heeded.
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These expressions utilised by John, namely, “the hearing and seeing one”, and “in spirit”, 
serve to establish him as a figure of authoritative status with a claim to access to the 
realm of the transcendent. In Jewish tradition, such accessibility and receptivity to 
revelation is accorded to Moses:
When all the people witnessed the thunder and lightning, the sound of the 
trumpet, and the mountain smoking, they were afraid and trembled and 
stood at a distance, and said to Moses, “you speak to us, and we will 
listen; but do not let God speak to us, or we shall die” (Exod 20: 19).
From heaven he made you hear his voice to discipline you. If we hear the 
voice of the Lord our God any longer, we shall die. For who is there of all 
flesh that has heard the voice of the living God speaking out of the fire, as 
we have, and remained alive? (Deut 4: 36a, 5: 25b-26).
John’s self-designation therefore as “the hearing and seeing one” aims to establish him as 
a figure of authoritative and privileged status in the tradition of prophets and 
apocalypticists. This thesis will attempt to depict John, not from the standard approach 
as a figure intent on consoling and comforting struggling Christians, but rather from the 
perspective of a leader under threat, who is insistent that his audience have ears to hear 
him. Implicit in John’s claim as “the hearing and seeing one” is that he hears the voice 
of God/the Lamb/ and the Spirit, therefore he has a voice.4
Even though there is not a clear consensus as to the impact of the Imperial 
presence on the churches in Revelation, the implications of that presence as a basis for 
understanding it as a rival voice for John’s audience demands investigation. Although 
commentators disagree on whether the persecution described in Revelation was past,5 67
perceived, actual, constructed, or slowly intensifying, it appears that at the very least
4 The prevalence of rival voices within the Christian communities is not only evident within Revelation, 
but also, often overlooked in the formation of the Christian canon is the placement of the Johannine 
epistles and Jude before Revelation. These writings inform readers as to the rival voices within the 
communities. In the Johannine literature they are characterised as ‘antichrists’. 1 Jn 2:18, 22; 2 Jn 7; Jude 
4, 10-16.
5 D. Aune, 1997, Revelation 1-5. Word Biblical Commentary 52A, Dallas: Word.
6 A. Yarbro Collins, 1984, Crisis and Catharsis: The Power of the Apocalypse. Philadelphia: Wesminster.
7 E. Schiissler Fiorenza, 1985, The Book of Revelation: Justice and Judgment. Philadelphia: Fortress.
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the Christians faced powerful economic and social pressures to engage in pagan religion. 
Even if there is no unanimity of opinion regarding the Imperial presence in Revelation, 
dissension and division among leaders in the churches is clear. The insistent call by John 
therefore to have ears to hear is more than merely a call to pay attention. It is a demand 
that is deliberate and intentional in singling out those who have ears for John, and those 
whom he will censure as his rivals and his competitors. Not only are his rivals censured 
throughout Revelation, they are rendered voiceless.
This thesis will take the following form. Chapters 1 and 2 will provide a literary 
review of the history of research on Revelation. Because Revelation is “an open book”, 
the review in Chapter 1 will achieve three things. It will emphasise the scope and 
breadth of interpretation offered by scholars and commentators. Because the issue of 
authorship has been taken up extensively by many commentators, it will also be 
marginally addressed.8 910 Finally, the review will draw attention to the discussions on 
apocalyptic literature. By doing this it will set the stage for an investigation into the 
methodological approaches to Revelation in chapter 2.
In time past, biblical studies focused almost exclusively on historical questions. 
Scholars’ primary concerns were with the history of the texts and the cultures that 
produced the texts. Since the 1970’s, however, the field has witnessed a prolific number 
of different approaches to the Bible. These approaches can be grouped under three
8 L. Thompson, 1990, The Book of Revelation: Apocalypse and Empire. New York: Oxford University. He 
says that “the conflict and crisis in the book of Revelation between Christian commitment and the social 
order derive from John’s perspective on Roman society rather than from original hostilities in the social 
environment”, pp. 174-175.
9 G. Beale, 1999, The Book of Revelation: A Commentary on the Greek Text. The New International Greek 
Testament Commentary. Grand Rapids: Eerdmans.
101. Beckwith, 1919, The Apocalypse of John. New York: MacMillan, provides an evaluation of nineteenth 
and early twentieth-century theories of multiple authorship and sources. Beckwith himself holds to unity of 
authorship, pp. 216-39; R. Bauckham, 1990, The Climax of Prophecy: Studies in the Book of Revelation. 
Edinburgh: Clark, pp. 1-37; J. Gunther, 1981, ‘The Elder John, Author of Revelation”, JSNT 11, pp. 3-20;
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categories: literary, social-scientific and cultural hermeneutical. This chapter will add to 
the emerging dialogue about Revelation as “visionary rhetoric”.11
The method adopted for this thesis will engage a multi-disciplinary approach, 
namely, historical criticism combined with a narrative approach and rhetorical analysis. 
It is anticipated that by utilising these resources, Revelation may be understood through 
an auditory approach. Traditional scholarship concentrates on the visual aspects of 
Revelation - images and symbols - and referring to John as a seer, however, the focus for 
this thesis concentrates on John as a hearer. Therefore the adoption of an auditory 
approach is intended to address, How does John’s audience hear Revelation? How does 
John persuade his audience to follow God and the Lamb? How does he silence the rival 
voices that are causing many in the churches to follow their innovative teachings? In 
other words, how does John construct his strategy of control in order to expose and 
silence his rivals, so that he may commend the true hearer?
Chapter 3 views John as the recipient and mediator of a revelation (1:1) and a 
prophecy (1: 3; 22: 18-19). This chapter explores his role as God’s messenger to the 
churches. John’s claim typically involves his status as a person who has received 
revelation directly from God; someone whose message commanded absolute obedience, 
and whose authority included the power to bless and curse (1: 3; 22: 18-19). According 
to John, explicit for those who do not obey, even for those who alter a single word of the 
prophecy, is that they would incur “the plagues which are written in this book” and “God 
will take away that person’s share in the tree of life and in the holy city, which are 
described in this book”(22: 18-19; cf. Deut 26: 16 - 30: 20).
D. Carson, D. Moo, and L. Morris, 1992, An Introduction to the New Testament. Grand Rapids:
Zondervan; S. Smalley, 1987, “John’s Revelation and John’s Community”, BJRL 69, pp. 549-71.
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In Chapter 4, I propose that John’s use of the expression “in spirit” suggests his 
privileged status as a recipient of an apocalypse. Even though this expression has a rich 
diversity of interpretation, my proposal is to identify “in spirit” as having direct and 
indirect bearing upon John’s receptivity to hearing and seeing the “revelation” given to 
him by God’s angel/messenger. The expression “in spirit” also serves as an attempt at 
conveying an experience in his human spirit of having the capacity of apprehending 
knowledge otherwise inaccessible to normal human comprehension. In other words, 
John’s spirit is made attentive to the revelatory activity of the Spirit of God. This is a 
pneumatically mediated experience. Ears and eyes are opened to behold the 
transcendent. In the final analysis, this chapter will provide an evaluation and 
application of the expression “in spirit” as it relates primarily to Revelation and wider 
literature.
The focus of Chapter 5 will be an examination of John’s use of the Hearing 
Formula (HF), “the one having an ear to hear, let him hear what the Spirit is saying to the 
churches” (2: 7,11,17,29; 3: 6,13,22). Because scholars have drawn attention to the 
exhortatory function of the HF, the thesis will argue that there is an inseparable 
relationship between hearing and keeping. This notion of hearing and keeping finds 
resonance in the Shema tradition, where the emphasis is constantly on “hearing and 
doing” (Deut 5: 1, 31-33; 6: 1-9). In addition, it is anticipated that by tracing parallels 
with the Hebrew prophetic tradition, and its use in the Synoptic Gospels, understanding 
will be gained concerning John’s use of the HF in Revelation.
11 C.Newsom, 2001, “Probing Scripture”, TCC 21; S. O’Leary, 1994, Arguing the Apocalypse: A Theory of 
Millennial Rhetoric. New York: Oxford University; G. Carey, 1999, Elusive Apocalypse: Reading 
Authority in the Revelation to John. Studies in Biblical Hermeneutics 15 Macon, GA; Mercer University.
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It is also evident that John’s mention of the Spirit’s words in the HF is intended to move 
John’s audience from being passive recipients of information to being more active 
participants in understanding what is required of them. I would propose that hearing the 
words of the Spirit is related to an expression found in the Jewish Scriptures that speaks 
of God opening the ear (1 Sam 9: 15; 2 Sam 7: 27; 1 Chron 17: 25; Job 33: 16; Isa 50: 
4). If ears are to hear, ears are to be opened. Recipients of this activity are called to 
obey and fulfil the will of God. It is reasonable to suggest therefore that for 
understanding and obeying the message of Revelation as directed by John, divine activity 
is required.
Building upon the previous chapters, the inseparable relationship between hearing 
and doing will be explored in chapter 6 with specific reference to John’s use of 
makarisms. I propose that the seven makarisms in Revelation serve as a basis of 
persuasive language intended to place before John’s audience the path of honour and 
blessing (1: 3; 14: 13; 16: 15; 19: 9; 20: 6; 22: 7, 14). That John linked hearing and 
keeping or putting into practice what one hears is evident throughout Revelation (1: 3; 2: 
26; 3: 8; 12: 17; 14: 12; 16: 15; 22: 7, 9). Likewise, hearing and conquering also 
combine to add further impetus to John’s insistent appeal to his audience to be vigilant 
and obedient (2: 7, 11,26; 3: 5, 12,21; 11: 7; 12: 11; 13: 7; 17: 14; 21: 7). Those having 
ears to truly hear will be honoured and will receive blessing rather than be dishonoured 
and forfeit participation in the New Jerusalem.
True hearers are synonymous with “conquerors and faithful witnesses” after the pattern 
exemplified by Jesus Christ, whom John represents as the Lamb. The Lamb is the one 
who has conquered through sacrifice and death. Hearing and obedience for the Lamb
12 The divine activity associated with the opening of the ear may also relate to the opening of the eye. This 
is evident in the seeing of visions and words (Isa 2:1 ; Amos 1:1).
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entailed sacrifice and death. Hearing and obedience for John’s audience demands 
nothing less.
Chapters 7 and 8 will investigate Revelation as the playing out of a cosmic and
social drama. This thesis argues that the apocalyptic structure that John projects upon
the cosmos enables him to tie his opponents to the forces opposed to God (Satan, the
dragon and the beast) and at the same time to establish himself as the prophetic voice of
God and the Lamb. These two chapters seek to identify the rival voices both outside and
inside the churches, namely, through the voices of the Imperial presence and the false
apostles, false prophets and false teachers, and “those who say they are Jews and are
not”. The apocalypse communicated by John is, as Thompson suggests, not merely a
literary world or a symbolic universe - a vision separate from the everyday 
life of John and his audience. The seer is constructing an encompassing 
vision that is not separate from everyday, social realities in Asia Minor 
(1990: 74).
The final chapter will provide an understanding of John’s strategy of control. For 
strategic reasons, the voices of John’s rivals in Revelation are not heard. He silences 
them by simply labelling them in derogatory terms.13 These labels that John uses to 
censure his rivals serve to bring distance between John’s rivals and his audience, as well 
as to disempower his rivals from speaking. This thesis argues that through the 
marshalling of voices from the realm of the transcendent, John is able to employ his 
strategy of control as a method of dealing with the rival voices inside and outside the 
churches, and as a means of separating true hearers from false hearers.
13 ‘Jezebel’, Nicolaitans’, ‘Balaamites’, “those who say they are Jews and are not, but are members of the 
synagogue of Satan” (2: 2, 6, 9, 14, 20; 3: 9).
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The place of audition is reinforced from beginning to end. Revelation shows itself to be
an oral experience by the claim, “blessed is the one reading and the ones hearing” (1: 3),
but the book also ends with a warning to
everyone who hears the words of the prophecy of this book: if anyone 
adds to them, God will add to that person the plagues in this book; if 
anyone takes away from the words of the book of this prophecy, God will 
take away that person’s share in the tree of life and in the holy city, which 
are described in this book (22: 18-19).
John’s emphasis on audition for his audience is also accentuated further through the 
constant scenes of worship. Through the vehicle of song, heaven’s doors are opened so 
that John’s audience can find association and identification with angels and elders, living 
creatures and saints, prophets and servants. The liturgical language plays an important 
role that contributes not only to the theology of Revelation, but also contributes to the 
polemical and eschatological aspects of Revelation, specifically in relation to the Lamb 
of God. It is the Lamb who not only represents the model “faithful witness” and 
“conquering one”, but also who mediates access to God, his father, for those whom John 
designates “priests and kings” (1: 5-6; 5:10; 20: 6). My proposal is that for John’s 
audience, viewing Revelation from a liturgical perspective also serves an exhortatory 
function of either worshipping God and the Lamb (14: 7; 22: 3) or worshipping the beast 
(13: 3-4, 7-8).
The thesis argues that the relationships between hearing and seeing, 
understanding and obedience are inseparable. Having ears to hear implies choice; choice 
that not only affects the present status of the audience, but also impacts upon matters of 
ultimate significance: to be inside or outside of the New Jerusalem. The way in which 
the New Jerusalem is presented shows that it does not signify simply a historical city, but 
a universal community, with access to the presence of God, to eternal life and to final 
victory over chaos. It is incumbent therefore upon the ones hearing the apocalypse that
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they accept the responsibility of the call to prepare for the final choice. Finally, 
endurance and an uncompromising stance in resisting John’s rivals characterises one 
who truly hears and sees.
Chapter 1
HISTORY OF RESEARCH
Few books of the Bible have elicited such a wide a range of responses as Revelation. Its 
bizarre imagery, obscure references and mythopoeic discourse have engendered 
numerous interpretations and help to account for its fascination for a wide range of 
people. However, seldom is the gap between critical scholarship and popular perception 
wider than in the case of Revelation.
This chapter will outline recent research on Revelation, paying particular 
attention to the various contributions in matters pertaining to authorship and apocalyptic 
literature. Specifically, this chapter has three main aims: to illustrate the scope and 
breadth of interpretation offered by scholars and commentators; to evaluate the 
argument concerning the author of Revelation; and finally, to establish that John can be 
identified as a representative of the apocalyptic/prophetic tradition.
1.1 Research History in Revelation
It is the nature of scholarship that the firm conclusions of one generation are re­
examined and either overturned or refined by the next. Although a plethora of 
commentaries on Revelation has appeared, no recent scientific commentary has been 
written that would compare with the extensive and comprehensive detailed work of 
Bousset (1896), Swete (1911), Beckwith (1919), Charles (1920), Alio (1933), or Kraft 
(1974).14 However, the works of Aune (1997), Beale (1999), and Prigent (2001) not 
only build upon the foundational works of these previous exponents in Revelation, but 
also provide extensive knowledge of material previously unavailable. Similarly, current
14 S. Zeisler, says, “In many commentaries, arguments are simply repeated or re-written. Generally, the 
great masters are simply followed slavishly”. Discovery Papers. Palo Alto: Discovery Publications, Sep.
15, 1987: p. 11. J. Chevalier, 1997, A Postmodern Revelation: Signs of Astrology and the Apocalypse. 
Toronto: University of Toronto Press, especially, “A History of Revelation”, pp. 126-74.
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scholarship provides not only an historical analysis of Revelation, but also literary 
theory, social scientific criticism, and cultural hermeneutics.15
Although there is only one New Testament apocalypse, there are many
interpretations of the book and alternative readings which exegetes are bound to address
when delving into the original context. Chevalier says,
Explaining John’s writing entails doing several things: scrutinising the 
reference text, exploring its response to its immediate context, showing 
how it speaks to particular audiences and other texts (Jewish, pagan), 
situating one’s reading vis-à-vis other exegetic contributions, and then 
addressing the relevance of it all from the standpoint of modem readers.
Far from being a simple hermeneutic reconstruction of one text through 
the writing of another (1997: 126).
From Chevalier’s perspective, the interpretive act is merely one moment in a moving 
battle of conflicting viewpoints traversed with multiple interests and changing 
perspectives.
In relation to recent research in Revelation, most scholars agree on two
complementary points. Bauckham best sums it up:
(1) Revelation is mythopoeic or even poetic discourse; it cannot be 
reduced to historical referents, theological propositions, exhortations or 
cultural values; (2) there are historical referents, theological and pastoral 
principles and cultural values in Revelation that affect interpretation and 
must be examined (1993: 19).
In the words of Schiissler Fiorenza, “authorial aims, points of view, narrative strategies, 
persuasive means and closure, as well as audience perceptions and constructions, are 
rhetorical practices, that have determined not only the production of Revelation but also 
its subsequent interpretations” (1991: 2).
15 Chapter 2 of this thesis will investigate recent developments regarding methodological approaches.
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In terms of various interpretive streams in the contemporary scene, some people 
associate Revelation with a fundamentalist mindset. Fundamentalists are adamant that 
Revelation, supplemented by a few other portions of the Bible, contains a systematic 
doctrine of the end times. Hence, secondary works that most capture the public’s 
attention are those that read Revelation as literal predictions of events and persons in our 
own time.16 Lindsey (1971) is an example of the reformulation of the apocalyptic theme 
into cultural commonplaces of continuing relevance.17 Krodel critiques Lindsey’s pre- 
millennialist use of the Bible “as God’s gigantic jigsaw puzzle to help us figure out the 
final events” (1989: 28).18 He says,
The notion of divine rapture from the inevitable holocaust buttresses self- 
righteous, narcissistic smugness; the rejection of negotiations and 
compromise with our international opponents divides nations along lines of 
absolute good and absolute evil. The premillennialist ideologies concerning 
the State of Israel have made their devotees deaf to the cries of Palestinians 
and to the need of a shared humanity (1989: 28).
Schiissler Fiorenza characterises these readings as “often very far fetched with
imperialist politics” (1991: 8). The dominant reading in popular Christian culture of
Revelation has been a literal reading in which all the apocalyptic symbols are made
static and the text is ripped out of its first century C.E. context. Pippin says that,
Fundamentalists actually rewrite Revelation to fit their own conservative 
political agendas, which are based on cold war rhetoric of the Soviet Union 
as ‘other’ or on any political threat perceived as ‘other’ (1994: 109).
16 H. Lindsey, 1971, The Late Great Planet Earth. London: Lakeland. According to US News and World 
Report. Dec. 13, 1997: p. 69, this book and its sequels had phenomenal sales: 40 million copies. M. Reife, 
1982, The New Money System “666”. Montgomery, Atlanta: Ministries Incorporated.
17 Just when scholars had countered Lindsey’s fanciful interpretations o f end time events (1970), Time 
magazine (July), recently circulated an article (E. Gibbs, 2002: pp. 38-50) regarding the best selling fiction 
book of our times. It is a series about the end times based on the book of Revelation, co-authored by T. 
LaHaye and J. Jenkins, 1995-2002, Left Behind Vols. 1-13, Colorado: Tyndale House. Movies and 
children’s books (22 volumes) and Board Games encourage players to band together to defeat the 
Antichrist. Gibbs says, “The series has sold some 32 million copies - 50 million if you count the graphic 
novels and children’s versions”, pp. 40-41.
18 G. Krodel, 1989, Revelation. Augsburg Commentary on the New Testament. Minneapolis: Augsburg, 
pp. 14-32. Krodel devotes nineteen pages to the “Sorry Story of Misinterpretation” that runs from 
Victorinus of Pettau (d. 303 CE), Revelation’s first commentator, to Lindsey’s fanciful ‘The Late Great 
Planet Earth”.
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The richness of the imagery and the complexity of the vision cycles lead scholars to 
construct equally rich and complex literary interpretations, which tend to leave the 
historical context behind in search for more universal significance.19 Biblical scholars 
are therefore challenged to offer an alternative reading to the fundamentalist approach to 
Revelation. In light of this, many commentaries have appeared including those of 
Massyngberde Ford (1975), Mounce (1977), Boring (1989), Schiissler Fiorenza (1991), 
Wall (1991), Harrington (1991), Metzger (1993), Roloff (1993), González and González 
(1997), Murphy (1998), Smith (2000), Koester (2001), Reddish (2001).20
In the past two decades, several studies have offered an overview of previous work or at 
least listed relevant bibliographies. These include the works of Kraft (1974), Strand 
(1973), Pilch (1978), Schiissler Fiorenza (1985), Jeske and Barr (1988), Paulien (1988), 
Ruiz (1989). Chevalier provides an extensive list of commentaries (1997: 129-74). 
Likewise, various themes have been addressed by a number of scholars in recent years 
with regard to Revelation. Hill (1972, 1979), Aune (1983, 1989), Schiissler Fiorenza 
(1980), Malina (1995) examine the modes and models of prophecy in the ancient 
Mediterranean world. Likewise, Court (1979), Hemer (1986), Friesen (1995), provide 
an historical analysis of the churches in Asia, with specific interest in architecture, 
numismatics, literature and archaeological features. An investigation into the imperial 
appropriation of religious titles and conflated political-religious iconography in the 
Roman Empire and how that would affect social consciousness is evident in the works 
of Price (1984a, 1984b), Botha (1988), Friesen (1993), van Henten (1994). Yarbro 
Collins (1987), Pippin (1992), Humphrey (1995), Schroeder (1995), Olson (1997),
19 For source criticism, the intricate theories of R. Charles in his commentary rival those of Synoptic 
scholars. For Jungian and symbolic analysis, see A. Farrer, 1949, A Rebirth o f Images: The Making o f St. 
John’s Apocalypse. London: Dacre Press; A. Yarbro Collins, 1993,“Feminine Symbolism in the Book of 
Revelation”, BI 1 pp. 21-33. For new-criticism see, P. Minear, 1968,1 Saw a New Earth: An Introduction 
to the Visions o f the Apocalypse. Washington: Corpus.
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Miller (1998), highlight problems arising from language that refers to sexual violence 
against women in Revelation. Hooke (1935), Shepherd (1960), Prigent (1964, 1981), 
Barr (1984), Ruiz (1992), suggest that because worship scenes figure so prominently in 
Revelation, a liturgical response provides insight into the place of hymns/songs in the 
theological orientation of John’s work. Rowland (1982), Schiissler Fiorenza (1983), 
Reddish (1990), J. Collins (1998), Thigpen (2001), note that understanding the genre of 
Revelation is basic to an appreciation of apocalyptic literature. Revelation has all the 
features of apocalyptic literature.
Schiissler Fiorenza (1986), Trebilco (1991), Kraybill (1996), Koester (1998), Slater
(1998), Worth (1999), Duff (2001), Friesen (2001), suggest that the social setting of
Revelation requires understanding the dynamics of honour/shame status, and the social
tensions between church communities and larger social communities around them, and
the tensions within the church communities themselves. White says that a consideration
of the social dimension and functions of the text may assist in negotiating a way through
the problems related to critical studies. In his discussions on ideology, he suggests that,
The issue of ideology points to the fact that there is no value-free mode of 
explanation, or even description of any field of events, whether imaginary 
or real, and suggests that the very use of language itself is ideological, 
ethical, or more generally political. Not only all interpretation, but also all 
language is politically contaminated (1978: 123).
Several recent works have concentrated on the complexity of intertextual 
allusion to the Jewish Scriptures in Revelation namely, Paulien (1988), Ruiz (1989), 
Fekkes (1994), Moyise (1995).21 It would be true to say that virtually every writing of 
the NT bears the signs of dependence on the Jewish Scriptures, but the pattem of that
20 Add to the list of recent commentaries, a host of journal articles on Revelation.
21 These studies offer painstaking and thorough textual analysis and formal delineation of quotations, 
references, and allusions. S. Moyise, 1993, “Intertextuality and the Book of Revelation”, ExpT 104, pp. 
295-298. He gives attention to the nuances of intertextuality, but without attention to social context or 
ideological force.
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dependence can vary widely. Revelation, unlike other writings in the NT, has no 
evidence of any direct citation.22 Rather, John casts his images and symbols in ways 
that highlight summaries of history and teaching from the Jewish Scriptures. Even 
though the list is not exhaustive, it is indicative of the type of literary work that bears the 
name “Revelation”.
Drawing upon the narrative world of the Jewish Scriptures, narrative-critical 
studies of Revelation by Barr (1984; 1997), Boring (1992), Ramsay Michaels (1991) 
appeared. Reading Revelation from a narrative critical perspective implies that it is not 
about seeking its relation to history or its presumed views of the end time; rather, as Barr 
would say, “we seek its story” (1998:1). He illustrates this in relation to the characters 
in Revelation: a woman clothed with the sun (12:1); a great red dragon (12:3); two evil 
beasts (13:1, 11); a heavenly rider on a white horse (19:11); a debauched woman sitting 
on a scarlet beast (17:3); and a heavenly bride (21:9). It is here that narrative criticism 
seeks to determine the expected effects of stories on their implied readers, without 
taking into account all of the possible effects that stories may have on actual readers.
The exercise of listening with the ears for the early Christians is related to the 
importance of the reader in recent reader-response and reception theories. The 
construction of the ‘implied’ or ‘competent’ reader is another notoriously difficult
22 R. Charles, 1913, Studies in the Apocalypse, Being Lectures Delivered before the University of London. 
Edinburgh: T & T Clark, once remarked, “modem exegesis generally accepts the view that Revelation as 
we know it betrays the influence of other writings and sources. Not only should the text be situated in its 
proper historical context, but it should also be understood in relation to other ancient texts”, p. 58.
3 There is no evidence of the standard introductory formula, “as it is written,” yet, allusions or linguistic 
echoes related to the Exodus motif figure throughout Revelation (the Lamb 5; the plagues in the 
judgmental activity 6-9; the call to come out of Babylon 18; the tree of life and paradise 2:7, 22:19); 
Similarly the influence of Ezekiel 1 (“the throne”); Dan 7 ,10. 13 (“the ancient of Days/Son of man” 
figure) add weight to the list, not forgetting 1 Enoch 89: 45-46, 1:1-2 (“the Lamb”, and “hearing and 
seeing” in the heavenly realm); Cf. R. Hall, 1991, Revealed Histories: Techniques for Ancient Jewish and 
Christian Historiography. Sheffield: JSOT.
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problem in critical studies.24 The concept of the implied reader parallels with the 
implied author. As Powell suggests,
The implied reader is one who actualises the potential for meaning in a 
text, who responds to it in ways consistent with the expectations that we 
may ascribe to its implied author (1995: 241).
The concept of the implied reader is a heuristic construct that allows critics to limit the 
subjectivity of their analysis by distinguishing between their own responses to a 
narrative and those that the texts invite. Narrative critics differ from historical critics in 
that the latter usually seek to determine the effects that a document was intended to have 
on a particular set of actual readers, namely the community to which it was originally 
addressed. Acthemeier says,
A point of dissimilarity between the first and the twenty-first century is 
that reading today is a silent and solitary activity. The influence of the 
reader’s community in relation to the Apocalypse suggests that 
interpretation is a social endeavour (1990: 3).
This focus on original readers typically defines the meaning of the text with more 
specificity than the approach of narrative criticism. When narrative critics determine the 
effects that a text is expected to have on its implied readers they often discover a range 
of meaning that may have diverse applications in a variety of contexts. Narrative 
criticism is therefore generally more open to plurality of meaning (polyvalence) than is 
historical criticism, though the concept of the implied reader places limits on this 
concept.25 Narrative criticism seeks to define the range of potential meaning for the 
text’s implied reader. Every text must follow conventions to some extent so that
24 W. Iser, 1978, The Act of Reading: A Theory of Aesthetic Response. Baltimore: John Hopkins 
University. Iser takes an explicitly functionalist model to describe the intersection of text and reading and 
describes in some detail the “culture that provides the context for the act of reading”, pp. 68-79; U. Eco, 
1979, The Role of the Reader: Explorations in the Semiotics of Texts. Bloomington: Indiana University; T. 
Eagleton, 1983, Literary Theory: An Introduction. Minneapolis; University of Minnesota, has noted, this 
‘culture’ as Iser employs it, presupposes “a liberalist humanistic ideology, one quite different from the 
culture of the early Christian communities” pp.78-80.
25 A. Yarbro Collins, 1984, Crisis and Catharsis: The Power of the Apocalypse. Philadelphia:
Westminster. She was instrumental in introducing the concepts of ‘real’ and ‘perceived’ crises, hitherto the
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communication may take place. If texts were pure individual expressions without any 
connection to what might be expected, no one could read or understand them.
1.2 John as Author
Revelation’s author does not emphasize the authority of his work through 
pseudonymity, secrets or fictional chronologies; nor does he consider it to have been 
sealed from the beginning of history until the final days as in Dan 12: 9; 4 Esd 12: 35-38; 
14: 7. In Jewish apocalypses, the author always writes under a pseudonym, presenting 
himself as a worthy ancient figure such as Adam, Abraham, Moses, Enoch, or Ezra. 
Christians also adopted the strategy of pseudonymous writing, and Christian apocalypses 
appeared under the names of ancient prophets, such as Isaiah, and of apostles, including 
Peter, Thomas, and Paul.
In Revelation however, the author names himself as “John”, and the authority of his 
writing depends to some extent on the relationship he has with the recipients of the 
document (1: 10; 4: 9; 22: 8).26 He is known by the churches who are the addressees of 
his writing, and he writes with the authority of one who has been called by God and who 
“dares to claim canonical authority for his book” (22: 18).27 John demonstrates a lively 
sense of his own prophetic commission and authority as is evident throughout Revelation
province of specialists in sociological and anthropological methods, to a wider audience of students of 
Revelation.
26 P. Achtemeier, 2001, (et al.), Introducing the New Testament: Its Literature and Theology. Grand 
Rapids: Eerdmans, suggests that, “An apocalypse is a literary work, typically a prose narrative in the first 
person, in which the narrator records a series of revelations received through either visions/auditions or 
journeys to heaven or both. These experiences disclose transcendent realities to the ‘seer’” . Revelation 
shares many of these features with Jewish writings such as 2 Bar, 4 Ezra, and 1 Enoch and with early 
Christian writings such as the Shepherd ofHermas, pp. 558 -559; Swete, 1909, Apocalypse comments that 
the “name John was common among Jews from the exile onward, and among the early Christians,” p. 
clxxv; Yarbro Collins, 1984, says, “the author of Revelation never refers to himself as an apostle or a 
disciple of the Lord. In the vision of the New Jerusalem, the twelve names of the twelve apostles of the 
Lamb are seen as inscribed on the twelve foundations of the wall around the city (Rev 21:14)”, p. 27; 
Swete, (1909) makes mention of “a group called the Alogi by Epiphanius, according to them the book of 
Revelation was written by Cerinthus” p. cxi.
27 E. Schiissler Fiorenza, (1976-77), ‘The Quest for the Johannine School: The Apocalypse and the Fourth 
Gospel”, NTS 23 pp. 402-427.
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(1: 1,4, 9-11, 19; 10: 8-11; 22: 9).28 It may well be that this strong prophetic 
consciousness supplies John with his motivation to write under his own name rather than 
the name of an ancient prophetic figure. Aune (1997) observes that the identification of 
the author of a biblical book has often been a task more theologically than historically 
motivated.29
All biblical books, particularly those with an epistolary character, are written
communications that link an author to an audience within the setting of a particular
historical, social, and cultural context. Aune presents the issue of the authorship of
Revelation from both “internal evidence” and “external evidence” and he concludes that,
While the final author-editor of Revelation was named “John”, it is not 
possible to identify him with other early Christian figures of the same 
name. Similarly, though Revelation has been linked with other Johannine 
writings in the New Testament, there are in fact very few features that 
suggest that this author was part of the Johannine community in any 
meaningful sense (1997: 56).30
From an internal perspective, the language and the world of ideas betray the author’s
connection with Palestinian Jewish Christianity. Thus in chapter 11: 1-13, he uses
traditional material that appears to mirror the painful experiences of the Palestinian
church in the closing period of the Jewish War (A.D. 60-69). Roloff adds,
John and the circle of prophets around him therefore might have heard of 
those Palestinian Jewish Christians who immigrated to the province of 
Asia after the catastrophe in the year 70 CE (1993: 9).31
Evidence that the author of Revelation had priestly interests is noticeable by his many 
references to the temple, altars, priests and sacrificial Lamb (11: 19; 6: 9: 1: 6; 5: 10; 20:
28 W. Kümmel, 1966, Introduction to the New Testament. 14th revised edition, Nashville: Abingdon. He 
says “ the Apocalypse lost influence in the East. Its sacred status was disputed officially until Athanasius 
supported its inclusion among the sacred books in 367 C.E”, p. 350.
29 Aune, 1997, Revelation 1-5 adds “in the early church there was a pronounced tendency to link early 
religious writings to apostles or those closely associated with them because of their traditional link to the 
historical Jesus. Apostolicity eventually was used as a major criterion of authenticity and canonicity”
p. 48.
30 Aune, 1997, Revelation 1-5, pp. xlviii-1, xlvii-lvi.
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6; 5: 8, 12). Their spiritual heavenly nature makes it more likely that John’s background 
was sectarian (Zadokite?) than in official Judaism. Numerous parallels have been found 
in Revelation to the Scrolls of Qumran, a seat of sectarian apocalypticism.32 Gunther 
notes that “John uses some of the language of Paul’s Christianized Essene opponents. In 
such circles favouring apocalyptic priestly purity, abstinence was expected from a 
prophet” (1973: 118).33
Some scholars still endeavor to make points of contact between Revelation and the 
Johannine writings. Kraft (1974), Böcher (1980) and Prigent (1981) find extensive 
similarities between the Fourth Gospel and Revelation.34 Irenaeus is the earliest known
o r
writer to attribute both Revelation and the Fourth Gospel to John the son of Zebedee. 
Kümmel notes that,
Irenaeus says that as a child he heard Polycarp, bishop of Smyrna, talk 
about his conversations with John and with the others who had seen the 
Lord. In another place he says that he had traditions from all the 
presbyters (or elders) who had met with John in Asia, the disciple of the 
Lord (1966: 170).
Yarbro Collins suggests, assuming that the traditional date given by Irenaeus is correct, 
that Revelation was written around 95 or 96 C.E. when John would have been at least 
eighty years old. Yarbro Collins is not in agreement with Irenaeus. She says “Irenaeus’ 
opinion that the Gospel and Revelation were written by the same person is untenable” 
(1984: 28). She shows that Dionysius, bishop of Alexandria in Egypt in the second half
31 Roloff, 1994, also mentions the accounts in Eus. Hist. Eccl. 3.37-39, p. 9.
32 J. Gunther, 1981, ‘The Elder John, Author of Revelation”, JSNT11, pp. 3-20; Gunther, 1973, St. Paul's 
Opponents and their Background. Leiden: Brill.
33 Gunther, St. Paul's Opponents, 1973: pp. 122-125, 272-274, 276, 281, 297.
34 For a summary refer to R. Jeske «fe D. Barr, 1988, ‘The Study of the Apocalypse Today”, RelSRev 14, p. 
338.
35 According to E. Goodspeed <& R. Grant, 1966, A History of Early Christian Literature. Chicago: 
University of Chicago, “the earliest writer to be familiar with Revelation was Papias, the bishop of 
Hierapolis, a town not far from Laodicea, one of the seven cities to which Revelation was addressed. 
Papias was active in the early part of the second century”, pp. 90-91. See also H. Swete, 1909, The 
Apocalypse of St. John. London: MacMillan, p. cviii; Yarbro Collins, Crisis and Catharsis, 1984: pp. 25- 
26; V. Harvey, 1966, The Historian and the Believer. London: MacMillan [reprinted Westminster, 1981].
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of the third century, pointed out “that the Gospels and epistles attributed to John are 
anonymous, whereas the author of Revelation names himself’ (1984: 28). Besides a 
number of texts from a wide variety of times and places suggest that John the son of 
Zebedee was martyred probably before 70 C.E.36
In her commentary, Massyngberde Ford (1975) argued that the authority behind 
Revelation is John the Baptist. She tried to demonstrate that chapters 4-11 reflect the 
Baptist’s messianic expectation quite directly, and that chapters 12-22, although from a 
somewhat later date, still reflect the expectations of his disciples who may or may not 
have become Christians. In her view, it is only chapters 1-3 and a few verses in chapter 
22 that are surely Christian.37 Massyngberde Ford’s (1975) source theory has met with 
little or no agreement. Contrary to these views, differences in writing style from the 
Johannine gospel and Epistles cannot be determinative for non-apostolic authorship 
because such variations would be expected in a writing of a different genre (Beale, 
1999: 35).
Differences of genre account for how different the works are. Beale therefore offers 
three possibilities concerning authorship of Revelation. These three fall into the 
category of “John the apostle; another John [sometimes referred to as John the Elder],38 
and ‘John’ as a pseudonym” (1999: 34). According to Beale, the last option is the least 
possible. Current consensus is that “John is not a pseudonym but a personal self-
36 Yarbro Collins, Crisis and Catharsis, 1974: p. 26; See also Charles, Revelation, 1920: 1, pp. xlv-xlix.
37 Massyngberde Ford, Revelation, 1975: pp. 3-4.
38 See Gunther, 1981, ‘The Elder John, Author of Revelation”. Gunther seeks to identify the author with 
one of Jesus’ Palestinian disciples in the circle outside of the twelve apostles. H. Swete, The Apocalypse of 
John. London: Macmillan, 1906 says, “No second century testimony, except that of the Leudan Acts, 
excludes the hypothesis that the John who lived in Asia and wrote the Apocalypse was the Elder, or 
compels us to believe that John the Apostle ever resided in Asia”, p.clxxviii; Bousset, 1896, Die 
Offenbarung. He suggests “It is certainly remarkable that in so many of the earliest references to him John 
of Asia is called “the disciple,” and not, expressly at least, the Apostle”, p. 4 If.
39 However, refer to Charles, 1920, Revelation. Vol 1, for rejection of this alternative (pp. xxxviii -  xxxix); 
See also, D. Guthrie, 1990, New Testament Introduction. Illinois: Inter Varsity, pp. 1011-28. Guthrie
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reference to a real John” (Beale, 1999: 34).40 Virtually no one still claims that the 
authors of the Fourth Gospel and Revelation are the same.41
The Tübingen school of New Testament scholarship, led by F. C. Baur, which 
flourished from about 1826 to 1860, argued that the two books could not have been 
written by the same person because of the radical difference in theological perspective. 
In particular, they suggested that no one could hold firmly both to the fulfilled hope 
expressed in the Gospel with its emphasis on present salvation and also to the intense 
expectation of future salvation in Revelation.42 Schüssler Fiorenza (1985) claims that 
correspondences between Revelation and the Fourth Gospel is due to the interaction 
between different schools in Asia Minor (Johannine, Pauline, Revelation’s group) and 
categorically rejects the notion that Revelation comes from a Johannine school.43 She 
says that Revelation evidences a number of features that indicate a close resemblance to 
Paul. These features are suggested by its imitation of the Pauline epistolary form, its 
anti-assimilationist stance [like Paul’s opposition to the Corinthian ‘enthusiasts’], its use 
of the term àjroicáXaniJiç, and its concept of prophetic call (1985: 149).
debates whether pseudepigraphical writings were an accepted convention among Christians at this time; D. 
Carson, D. Moo & L. Morris, 1992, An Introduction to the New Testament. Grand Rapids: Eerdmans, pp. 
367-71; E. Ellis, 1992, “Pseudonymity and Canonicity of New Testament Documents”, in Worship, 
Theology and Ministry in the Early Church: Essays in Honor o f R. P. Martin. T. Paige & M. Wilkins, 
(eds.), JSNTSS 87, Sheffield: JSOT, pp. 212-24.
40 The addition of John as ó OeoXóyoç to titles of John occurred fairly late in the manuscript tradition of 
Revelation. Yet the term had a history of pagan connotations in the language of the imperial cult. E. 
Stauffer, 1955, Christ and the Caesars: Historical Sketches. London: SCM, and, C. Hemer, 1986, The 
Letters to the Seven Churches o f Asia in their Local Setting. JSNTSup. 11, Sheffield: JSOT, have 
emphasized the relationship between the imagery of Revelation and the iconography and institutions 
associated with the imperial cult.
41 Kümmel, 1966, Introduction says, “the Renaissance humanist Erasmus revived the arguments against 
common scholarship of the Gospel of John and Revelation. Similarly, J. Sender, one of the pioneering 
historical-critical scholars, rejected the tradition that the apostle John wrote the Apocalypse because of its 
theology and position in the history of religions”, p. 330; See also, Swete, 1906, The Apocalypse ofJohn\ I. 
Beckwith, 1919, The Apocalypse o f John. New York: Macmillan; M. Kiddle, 1940, The Revelation o f St. 
John. MNTC, London; Hodder & Stoughton; G. Beasley-Murray, 1974, The Book o f Revelation. NCBC, 
London: Marshall, Morgan, & Scott; R. Mounce, 1977, The Book o f Revelation. NICNT, Grand Rapids: 
Eerdmans.
42 See S. Neill, 1964, The Interpretation o f the New Testament 1861-1961. Oxford: Oxford University, pp. 
19-28.
43 E. Schüssler Fiorenza, 1976-77, ‘The Quest for the Johannine School: The Apocalypse and the Fourth 
Gospel”, NTS 23, pp.402-27, especially 403.
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Yarbro Collins notes that the failure to identify a particular person as Revelation’s 
author or to locate him within a Johannine context is related to the notion that 
Revelation was not written for an “organised, cohesive apocalyptic community” (1984: 
36). She along with (1984), Aune (1981), Hill (1979), and Schiissler Fiorenza (1985), 
suggests that the author’s “social identity” can be located in a most promising context, 
namely, in early Christian prophecy. However, there is still some disagreement over 
particulars.
Whilst Hill (1979) argues that Revelation was delivered to a special group of prophets in
the seven churches, Aune distinguishes three types of itinerant prophets:
Those on a specific mission, circuit prophets and ascetic wanderers. John 
belonged to the second type. He and his circle were in conflict with another 
prophetic circle, including ‘Jezebel’ and ‘Balaam’, over whether Christians 
should accommodate the surrounding culture (1981: 19).
One can also add that John fits the classification of the social radicalism typical of
ascetic wandering prophets, namely, opposition to wealth and assimilation in society,
glorification of martyrdom, virginity and exclusivism. Aune (1981) argued that there
were at least three types of early Christian prophets:
(1) the prophet who travelled to a particular place to execute a divine 
commission (Acts, Shepherd of Hernias), (2) the prophet who travelled a 
circuit with some regularity (John the prophet), and (3) prophets whose 
wandering was an enactment of the ascetic values of homelessness, lack of 
family ties and the rejection of wealth and possessions (Peregrinus, 
prophets of Didache, and prophets of the Qumran Community).44
John, the author of Revelation, comes closest to identifying himself as a prophet in the 
words attributed to the revelatory angel, “I am your fellow servant and of your brothers 
the prophets” (22:9). This is confirmed in 22:16, where John associates himself with a 
group whose task is the communication of the apocalypse to the churches in Asia. It
44 Aune, 1981, ‘The Social Matrix of the Apocalypse of John”, BR 26, pp.18-19, 29.
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appears therefore that John was one of a number of prophets who may have constituted a 
prophetic circle or guild.45 Schiissler Fiorenza suggested that John was a member of an 
early Christian prophetic-apocalyptic school. She based her thesis on his familiarity 
with prophetic-apocalyptic traditions and forms.46
Yarbro Collins says that John was probably a Jew since he assumed the Judaic- 
Christian matrix as the framework of his faith and tradition. In addition, she argues that 
because John had an affinity with Sibylline Oracles 4, therefore he hoped to reinforce 
whatever hostility to Rome his audience might already have had to awaken an anti- 
Roman attitude in those who were neutral or even open to Roman culture (1984: 111).47 
Bauckham adds that the figure of John stood in direct contrast to the false leaders in the 
churches, who were urging obedience to them from John’s audience.
John’s strident comments against his rivals indicate that this was not some minor
accommodation to the ways of the pagan society Christians have to live in. For John,
complicity equates to the denial of the true God and his righteousness which
characterises the forces of evil incarnate in the Roman system. Aune writes,
No wonder Jezebel was said to “deceive” Christians (2:20) -  a word used 
elsewhere in Revelation only of the devil, the false prophet and Babylon 
[12:9; 13:14; 18:23; 19:20; 20:3, 8-10] (1993:124).
Even though John does not explicitly designate himself a prophet, it is likely that he 
considered his function to be a prophetic one, and that he made an indirect claim to be a
45 Refer to E. Schiissler Fiorenza, 1980, “Apokalypsis and Prophetia: The Book of Revelation in the 
context of Early Christian Prophecy”, in L ’Apocalypse johannique et VApocalyptique dans le Noveau 
Testament. Leuven: Leuven UP, pp. 120-121; D. de Silva, 1992, “The Social Setting of the Revelation to 
John: Conflicts Within, Fears Without”, WTJ 54, pp. 273-302, particularly, pp. 282-86.
46 Schiissler Fiorenza, 1976-77, ‘The Quest for the Johannine School: The Apocalypse and the Fourth 
Gospel”, NTS 23, pp. 420-21.
47 Both Aune, 1981, ‘The Social Matrix of the Apocalypse of John”, BR 26, pp. 16-32, and, L. Thompson, 
1990, The Book of Revelation: Apocalypse and Empire. New York: Oxford, advocate similar views.
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true prophet in contrast to the false prophets “Jezebel” and “Balaam”. However, Wall
argues that the status of John is not of primary importance:
There is a sense in which Revelation represents the best illustration in the 
New Testament of a book whose authority derives from its revelatory 
content rather than from its author’s status. The authority of Revelation 
does not derive from an apostle who writes his visions down; rather, it 
derives from their source, God, and from the one who commissions their 
writing, the risen Christ (1991: 9).
This is also evident in Paul’s letter to the Galatians where he defends his apostolic 
authority on the basis of divine origin (Gal 1: 1,11-12,15-17).
If the issue of authorship has spawned debate and stimuli, a significant difference of 
opinion has been engendered over the last twenty years or so regarding the origins of 
apocalyptic literature.
1.3 Apocalypticism and Apocalyptic Literature
The following two statements provide insight and context for the terms
‘apocalyptic literature’ and ‘apocalypticism’. Hanson 48 says,
Apocalyptic is a literature that is drawn and tom by contending forces.
The present order having plunged hopelessly into degenerateness and 
anomie, the structures once capable of sustaining life are at the point of 
mpture. Situated at this dread threshold, the apocalypticist looks in 
several directions in the effort to explain the prevailing doom. Since the 
final cataclysm is interpreted as a catharsis, the seer peers into the future 
to describe a new order which will supplant the old, a supernatural order 
of unprecedented glory and blessing for those favoured by the One 
directing the cosmic drama (1983: 1).
And, Keck suggests,
To begin with, ‘apocalyptic’ is an adjective that should be used to 
characterise the thought and imagery, of those texts regarded as 
apocalypses. However, it is commonly used as a surrogate for 
‘apocalypticism’. Even used adjectivally, the diversity and confusion of 
the materials make for ambiguities (1984: 230).49
48 P. Hanson, 1983, (ed.), Visionaries and Their Apocalypses. Philadelphia: Fortress, p. 1
49 L. Keck, 1984, “Paul and Apocalyptic Theology”, Int 38, p. 230
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Morris draws the proper conclusion by noting that “we should make it clear that 
apocalyptic is our term. It is not even certain that the ancients regarded the books we 
speak of as apocalyptic as constituting a definite class” (1973: 20).
It appears that apocalyptic literature flourished in the periods before and after the 
author of Revelation. Its appearance was evident in times of great political and social 
stress, in particular, in relation to the desecration or destruction of the temple (Dan 7-12; 
1 Enoch, Mk 13; Fourth Ezra) or persecutions (1 Pet; Rev; Shepherd of Hermas).50 
According to Collins (1998), the writing of apocalypses appears to have occurred largely 
in the second century BCE and again at the end of the first century CE and the beginning 
of the second century. Only three were possibly written at the turn of the era and before 
the destruction of the Temple.51
Prigent says that John’s work,
has served as a reference for tacitly defining the apocalyptic literary genre. 
As it so happens that until 100 CE, an apocalypse was nothing more than 
a partial, provisional and renewable revelation. Later, it became a 
revelation related to an understanding of the world and principally of what 
would become of it (2001: 5-6).52
50 The question of the place of persecution has undergone considerable debate over the past decades. See 
A. Wilder, 1958-59, “Eschatology Imagery and Earthly Circumstance”, NTS 5, p. 233; cf. C. Roetzel,
1972, Judgment in the Community: A Study of the Relationship between Eschatology and Ecclesiology in 
Paul. Leiden: E. J. Brill, p. 179; W. Rollins, 1970-71, ‘The New Testament and Apocalyptic”, NTS 17, p. 
463.
51 J. Collins, 1998, The Apocalyptic Imagination: An Introduction to Jewish Apocalyptic Literature. 2nd ed., 
The Biblical Resources Series, Grand Rapids: Eerdmans, The Similitudes of Enoch; 2 Enoch; Testaments 
of Abraham Chs. 10-15: 29. See also A. Yarbro Collins, 1979, “The early Christian Apocalypses”, Sem 14, 
pp. 104-105; E. Schiissler Fiorenza, 1983, The Phenomenon of Early Christian Apocalyptic”, in 
Apocalypticism in the Mediterranean and the Near East. D. Hellholm, (ed.), Tübingen: Mohr, p. 299.
52See Morris, 1973, Apocalyptic. London: IVP; W. Schmithals, 1975, The Apocalyptic Movement: 
Introduction and Interpretation. J. Steeley, (trans.), Nashville: Abingdon; P. Minear, 1981, New Testament 
Apocalyptic. Nashville: Abingdon; C. Rowland, 1982, The Open Heaven: A Study of Apocalyptic in 
Judaism and Early Christianity. London: SPCK; M. Smith, 1983, “On the History of AnOKAAYIITQ 
and AnOKAAYWIS”, in D. Hellholm, ed., Apocalypticism in the Mediterranean World and the Near 
East. Proceedings of the International Colloqium on Apocalypticism, Uppsala, August 12-17, 1979, 
Tübingen: Mohr, pp. 9-20; Collins, 1984, The Apocalyptic Imagination: An Introduction to the Jewish 
Matrix of Christianity. New York: Crossroad; M. Reddish, 1990, (ed.), Apocalyptic Literature: A Reader. 
Nashville: Abingdon.
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Recent studies, however, distinguish between the literary form ‘apocalypse’, the
worldview ‘apocalypticism’ and the sociology of apocalyptic groups.53 In relation to the
literary form, J. J. Collins offers the following definition of apocalypse:
a genre of revelatory literature with a narrative framework, in which a 
revelation is mediated by an otherworldly being to a human recipient, 
disclosing a transcendent reality which is both temporal, insofar as it 
envisages eschatological salvation, and spatial, insofar as it involves 
another, supernatural world (1979: 9).54
This definition fits an extensive body of literature that was produced over several 
hundred years. It is not suggested that the genre remained static or was consistently 
uniform. In fact, the definition serves only to delimit the corpus, and allows for 
considerable variation and development within it. J. J. Collins says that it is possible to 
distinguish two types of apocalypses:
[t]he historical type (e.g. Daniel) in which revelation is most often 
conveyed in symbolic visions and presents an overview of history 
culminating in crisis, and the otherworldly journeys (of which the earliest 
example is found in the Book of Watchers, 1 Enoch 1-36), which are more 
mystical in orientation. It is also possible to distinguish various historical 
clusters of apocalypses which have their own distinctive emphases and 
concerns - within the Jewish corpus - the early Enoch literature, the 
apocalypses of the Diaspora, or those composed after the fall of Jerusalem, 
Fourth Ezra and Second Baruch (1992: 283).
A text or movement could be apocalyptic if it had to do with the divinely appointed end 
of this world and the inauguration of the next. ‘Apocalyptic’ could be defined by certain 
historical contexts in which texts were written.55 The expression ‘apocalyptic’ therefore
53 Hellholm, 1983, Apocalypticism in the Mediterranean World and the Near East: Proceedings of the 
International Colloquium on Apocalypticism, Uppsala. [August 12-17, 1979], Tübingen: Mohr; J. Collins, 
1979, “Apocalypse: The Morphology of a Genre”, Sem 14, Missoula: Scholars, pp. 1-20. P. Hanson, 1975, 
The Dawn of Apocalyptic. Philadelphia: Fortress, proposes a threefold distinction, “between ‘apocalypse’
(a literary genre), “apocalyptic eschatology” (a religious perspective), and ‘apocalypticism’ (a socio­
religious movement)”, p. 427.
54 Yarbro Collins, “Introduction to Early Christian Apocalypticism”, 1986, raises the issue of the “implied 
author as a problem for using a crisis as a distinguishing feature of the genre, thus bringing narrative 
criticism to bear on the interpretation of Revelation”, Sem 36, p. 11.
55 See K. Koch, 1983, “What is Apocalyptic? An Attempt at a Preliminary Definition”, in Visionaries and 
Their Apocalypses. P. Hanson, (ed.), Philadelphia: Fortress, pp. 16-36. Various lists have been compiled of 
general characteristics, including pseudonymity, dualistic views of history, and claims of secret 
knowledge, and various arguments put forth as to the primacy of this or that theme in apocalyptic 
discourse
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does not describe an homogenous body of writing, but a variety of documents, which 
have some common elements. There are differences of both form and content over time 
and place. ‘Apocalyptic’ therefore is very difficult to define, especially with regard to 
its characteristics and boundaries.56
Rowland (1993) says that apocalyptic literature was the culmination o f the 
prophetic movement, and particularly the hope of a glorious future communicated by the 
prophets. The concern with human history and the vindication of Israel’s hopes were 
said to represent the formulation of the prophetic hope in the changed circumstances of
c n
another age. However, while the prophetic view has been most influential it has not 
gone unchallenged, von Rad (1962) suggests that it is the Wisdom tradition of the 
Jewish Scriptures with its interest in understanding the cosmos and the ways o f the 
world that was the real antecedent of apocalyptic and not the prophetic movement.58
Any comparison of wisdom and apocalypticism in the Jewish tradition must start from 
the fact that the apocalypses were presented as one kind of wisdom: Daniel; Enoch;
56 E. Tigchelaar, 1987, “More on Apocalyptic and Apocalypses”, JJS 18, pp. 137-44; T. Glasson, 1980-81, 
“What is Apocalyptic? ” NTS, 27, p.98; L. Keck, 1984, ‘Paul and Apocalyptic Theology”, Int 38, p. 230; 
M. Stone, 1980, Scriptures, Sects and Visions: A profile o f Judaism from Ezra to the Jewish Revolts. 
Philadelphia: Fortress. Stone considers cryptic language rather than eschatology as determinative of what 
is apocalyptic.
57 C. Rowland, 1993, Revelation. Epworth Commentaries, London: Epworth, p. 17; Consider the motif of 
the “the new heavens and the new earth” (Isa 66:22); or the vindication of the righteous and the 
punishment of the wicked in the “Day of the Lord,” (Amos 5:18; Joel 2:1).
8 G. von Rad, 1962, Old Testament Theology 1-11. (Eng. Trans.), Oliver and Boyd; H. Betz, “Zum 
Problem des religionsgeschichtlichen Verständnisses der Apokalyptik”, Journal for Theology and Church 
6, says “determining the relationship between Wisdom and Apocalypticism cannot be understood from the 
Old Testament alone, but must be seen and presented as peculiar expressions within the entire 
development of Hellenistic syncretism” 1969: p. 155; J. Smith, 1975, “Wisdom and Apocalyptic”, in 
Religious Syncretism in Antiquity: Essays in Conversations with Geo Widengren. B. Pearson, (ed.), 
Atlanta: Scholars, pp. 131-156. He says, “it is important to explore the underlying social structure in the 
apocalyptic literature of Late Antiquity. Specifically, the ancient Babylonian scribalism, an unbroken 
tradition from the Sumerian period to the ages of the Babylonian Talmud. The scribes were an elite group 
of learned, literate men, dedicated to a variety of roles: guardians of their cultural heritage, diviners, 
magicians, astrologers, linguists, liturgists, exegetes, etc. They speculated about hidden heavenly tablets, 
about creation by divine word, about the beginning and the end, and thereby claimed to possess the secrets 
of creation” 1975: p. 135.
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Ezra; and Baruch were all sages rather than prophets.59 The heroes of the book of
Daniel were “wise ones” (Dan 12:10). According to Brown, “in Enoch literature and the
Qumran scrolls great emphasis is laid on the understanding of “mysteries” (1968: 18).60
In conclusion, the primary concern derived from the prophetic hope is with the future,
whereas the Wisdom tradition fosters a quest for knowledge in its totality.61 In
Revelation, the author draws attention to the need of wisdom for his audience:
This calls for wisdom: let anyone with understanding calculate the number 
of the beast, for it is the number of a person. Its number is six hundred 
and sixty-six (13: 18; cf. 17: 9).62
Ruiz (1989) comments that in chapters 13: 18 and 17: 9 “believers are to have ‘wisdom’
to enable them to know God’s wise plan and to be prepared to discern divine impostors
and their propagandists” (1989: 207). Chapter 17: 9 serves to exhort the audience not to
be taken in by the beast’s deceptions like the rest of “the earth dwellers” (17: 8). It also
functions to exhort the audience to perceive the symbolic meaning of the beast’s “seven
heads”, which continues the idea from 17: 7-8 about the empire’s deception. The need
for wisdom and understanding to comprehend the number of the beast is understood best
as having its background in the “wise insight” and “understanding” required in Daniel to
comprehend latter-day visions and events (Dan 12: 8-10). Beale adds,
The combination of “wisdom” and “understanding” from Daniel 11:33 
and 12:10 refers to the same thing in the Apocalypse: (1) the need for 
saints to have spiritual perception in order to comprehend (2) end-time 
events of tribulation (3) brought about by an evil king, (4) deceives others 
into acknowledging his purported sovereignty and convinces them to
59 G. von Rad, 1968, The Theology of the Old Testament. [5th. ed.], Munich: Kaiser, vol. 2: pp. 316-38; M. 
Knibb, 1982, “Prophecy & the Emergence of the Jewish Apocalypses”, in Israel’s Prophetic Tradition: 
Essays in Honor of Peter Ackroyd. R. Coggins, (ed.), Cambridge: Cambridge University, pp. 115-80.
60 R. Brown, 1968, “77ie Semitic Background of the Term "Mystery in the NT, ” FBSeries 21, Philadelphia: 
Fortress, pp. 12-30.
61 See G. Nickelsburg, 1972, Resurrection, Immortality & Eternal Life in Intertestamental Judaism. 
Cambridge, Massachusetts: Harvard University. He suggests that in “the Wisdom tradition understanding 
rather than obedience was the key to salvation because God does not address humanity directly but through 
the fixed order of cosmos and history that he allows to follow its own course. Therefore those who 
understand and adapt to the order in righteousness transcend death, often by sharing the life of the angels 
or the stars” pp. 58-62.
62 Outside 13:18 and 17: 9, wisdom occurs in 5: 12 and 7: 12, where wisdom is attributed to the Lamb’s 
ability to plan and execute redemptive history.
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spread the deception. Furthermore, (5) in both Daniel and Revelation this 
message is communicated through the medium of a vision to a prophet. If 
the saints have such perception, they will not be deceived (1999: 725).63
Beale continues, noting that “John is exhorting saints to spiritual and moral discernment, 
not intellectual ability alone” (1999: 726). Fourth Ezra 12:37-38 also refers to the need 
for “wisdom” and “understanding” to discern truth in the end-time trial caused by the 
Daniel 7 beast from the sea.64 Similarly, the Johannine epistles express clearly that the 
spirit of the antichrist is already at work in the Christian communities (1 Jn 2: 18, 22; 4: 
1-3; 2 Jn 7). Therefore, it is reasonable to suggest that John’s call to his audience to 
have an ear to hear is a call for spiritual perception to discern the rival voices, both those 
inside the churches, but also specifically that of the beast as a rival voice. Remaining 
true and faithful to God and the Lamb requires John’s audience to resist the voices that 
would lead to deception and unfaithfulness.
Both, Daniel and Revelation reflect a strong interest in the persecution of the 
righteous. Even though Revelation features gruesome judgments against the 
unrighteous and the wicked, it also advocates “endurance”65 on the part of those whose 
witness to God and the Lamb may eventually lead to their deaths.66 After a graphic 
portrayal of the beast and the workings of the beast in chapter 13, the author of 
Revelation reinforces this “endurance” motif with these words of exhortation and 
commendation:
63 See also G. Beale, 1980, ‘The Danielic Background for Revelation 13:18 and 17:9”, TynB 31, pp. 163- 
70.
64 In Fourth Ezra 14: 13-17, the author is to “instruct those that are wise” not to love “the life that is 
corruptible, [to] let go from thee the cares of mortality”.
65 “I, John, your brother who share with you in Jesus the persecution and the kingdom and the patient 
endurance” (1:9).
66 “For the accuser of our comrades has been thrown down, who accuses them day and night before our 
God. But they have conquered him by the blood of the Lamb and by the word of their testimony, for they 
did not cling to life even in the face of death. Rejoice then, you heavens and those who dwell in them! But 
woe to the earth and the sea, for the devil has come down to you with great wrath, because he knows that 
his time is short!” (12:10-12).
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This is why there must be perseverance in the saints who keep the 
commandments of God and faith in Jesus. Then I heard a voice from 
heaven say to me, “Write down Blessed are those who die in the Lord! 
Blessed indeed, the Spirit says; now they can rest for ever after their work, 
since their good deeds go with them” (14: 12-13).
Even though a function of apocalypse is to reveal that the future triumph of divine
righteousness is assured, the note of “endurance” is compatible with such literature. The
function of an apocalypse according to Yarbro Collins is that it is intended “to interpret
present earthly circumstances in light of the supernatural world and of the future, and to
influence both the understanding and the behaviour of the audience by means of divine
authority” (1986: 7).67 In a similar vein, Aune says,
apocalyptic literature functions to legitimate the transcendent authorisation 
of the message by mediating a new actualisation of the original revelatory 
experience so as to change the audience both in terms of cognition and 
behaviour in conformity with transcendental perspectives (1986: 87).
It is reasonable to suggest therefore that one of the aims of apocalyptic writings was to 
make the present intelligible and bearable to the audience so that they may remain 
motivated and encouraged to maintain the path of honour and faithfulness.68 Hengel 
adds “the revelation of what was hidden with God became an indispensable means of 
giving meaning and purpose to human existence” (1974: 1.217).
1.4 Summary
The purpose of considering the history of research among the many recent 
commentaries in Revelation has been to identify new contributions and discern currents
67 J. Collins, 1998, has omitted this functional amendment in his newly revised The Apocalyptic 
Imagination, p. 5. See also Collins, “Introduction: Towards the Morphology of a Genre”, Sem 14,1997, 
pp. 1-20, especially p. 19.
“  Fourth Ezra is written in response to the destruction of the temple in Jerusalem. OTP, 1983: pp. 525-59, 
see also the comprehensive work, J. Collins, 1998, (ed.), The Encyclopedia of Apocalypticism. Especially 
vol. 1 ‘The Origins of Apocalypticism in Judaism and Christianity”, New York: Continuum, esp. ch. 8.
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of interpretation.69 Regardless of the historical period or particular tradition, certain 
styles that are characteristically apocalyptic are clearly evident. Whether this means 
viewing apocalyptic from a literary perspective, a particular worldview, or as a basis of 
motivation to encourage communities experiencing deprivation or persecution, 
Revelation unveiled a drama that had both social and cosmic consequences.
Rowland says that the use of the word ‘apocalyptic’ to describe the literature of 
Judaism and early Christianity should be confined to those works that purport to offer 
“disclosures of the heavenly mysteries, whether as the result of vision, heavenly ascent 
or verbal revelations” (1982: 70). John, the author, as a representative of the 
prophet/apocalypticist tradition, sought to communicate an apocalypse to his audience so 
that they would come to an understanding that the choices they make in the present will 
have bearing upon their future.
The issue of authorship of Revelation will continue to evoke further discussion 
and debate. However, the stage is set for wrestling with the diverse methodological 
approaches to Revelation. In addition, the adoption of an auditory approach may be 
viewed as a valid way of understanding John’s call to his audience to have an “ear to 
hear” in order to understand the apocalypse.
69 J. Paulien 1988, L. Thompson 1990, R. Mullholland 1990, E. Schiissler Fiorenza 1991, C. Giblin 1991, 
R. Bauckham 1992, 1993, W. Harrington 1993, J. Roloff 1993, F. Murphy 1994, D. Aune 1997, 1998, G. 
Beale 1999.
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Chapter 2 
METHODOLOGY
The following comments by Prigent, in the revision of his commentary on Revelation,
draw attention to current academic discourse on methodology:
The exegesis of the book of Revelation has experienced successive trends 
over the past twenty years. We have seen the coming and going of the 
wave of structural analysis, followed by generic analysis and the search 
for intertextuality. And at present we are being carried by the wave of 
narratology. One might merely find amusement in this exhibition, but 
rather than remaining disillusioned spectators, we should actively seek out 
what has been left by the ebbing tide of these waves on the beach of 
exegesis (2001: V).
Even though intense methodological agitation is prevalent, this chapter will survey the 
following three areas. It will review the diversity of methodological approaches to 
Revelation, and investigate the particular contributions of Enroth, Aune, and Beale 
on the H F: “the one having an ear to hear, let him hear what the Spirit is saying to the 
churches” (2: 7,11,17,29; 3: 6,13,22). In the final analysis, by highlighting some of the 
recent trends in methodological approaches to Revelation, particularly the contribution 
of narrative criticism and rhetorical analysis, a case for understanding Revelation from 
an auditory perspective is seen as both warranted and justified.
2.1 Historical Criticism
Because the NT texts are documents from the past with their own ways of 
interpreting the past, there is a distance that separates them from us, a distance of 
chronology, language, thought-forms, culture, social patterns, and the like. Historical 
criticism has developed as a method of interpretation for deciphering or decoding texts
70 M. Enroth, 1990, ‘The Hearing Formula in the Book of Revelation”, NTS 36, pp. 598-608.
71 D. Aune, 1990, ‘The Form and Function of the Proclamations to the Seven Churches (Rev. 2-3)”, NTS 
36, pp. 182-204; Aune, Revelation 1-5, 1997, pp. 150-52.
72 G. Beale, 1997, “Hearing Formula and the Visions of John in Revelation”, in Studies in Early Christian 
Ecclesiology in Honor of J. P. M. Sweet. M. Bockmuehl & M. Thompson, (eds.), Edinburgh: T. & T. 
Clark, pp. 167-180, Beale, The Book of Revelation, 1999, pp. 236-39.
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from the past and for mediating between the past and the present. It enables us to 
understand the texts in their own historical context and helps us to avoid the 
misunderstandings that come from an anachronistic interpretation in which the sense of 
distance separating the ancient text from the modem reader is lost.73
However, it is possible to use historical criticism in such a way that other reading
strategies are marginalised and the text is allowed to function only as an historical
source in aid of rather a positivist kind of search for “objective facts”. Both Charles
(1913: 4f) and Beckwith (1967: 335) concur that exegetic scholarship in the modem age
thrives on the contemporary-historical mode of analysis. Court (1979) says that,
in this perspective explanations are arrived at by reference to events 
contemporary with the author and the original text, events that must have 
been well known to the writer and hearers who did not think of 
documenting what were to them obvious identifications (1979: 13).
The central task of the interpreter is therefore to explore the interaction between text and 
context, unravelling historical connections that used to be implicit, and that exegetes 
must now reconstruct through rigorous documentation. Biblical studies have focused 
almost exclusively on historical questions. The primary concern of scholars was with 
the history of the texts and with the history of the cultures that produced the texts. 
Schiissler Fiorenza points out that “it is universally acknowledged that Revelation has to 
be understood in its historical-cultural and religious context” (1985: 15). Similarly, 
Mounce insists “the book of Revelation is understood from the standpoint of its first 
century historical setting” (1977: 41). In relation to Revelation, the historical critical 
method had almost uncontested domination.74
73 See P. Stuhlmacher, 1979, Historical Criticism and Theological Interpretation of Scripture. (English 
trans.), London: SPCK; S. Schneiders, 1991, The Revelatory Text. San Francisco: Harper Collins; S. 
Barton, 1995, “Historical Criticism and Social Scientific Perspectives”, in Hearing the New Testament: 
Strategies for Interpretation, J. Green, (ed.), Grand Rapids: Eerdmans, p. 64.
74 See F. G. Downing, 1990,“Historical-Critical Method”, in A Dictionary of Biblical Interpretation, R. 
Coggins and J. Houlden, (eds.), London: SCM, pp. 284-85; S. Barton, 1986, “Historical Criticism and
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The approach of the historical critic can be described as viewing Revelation like a 
window opened toward the world of that time. This method may facilitate therefore an 
understanding of the author and his audience that assists in determining the book’s 
intention.75 Charles says,
The Seer seeks to get behind the surface and penetrate to the essence of 
events, the spiritual motives and purposes that underlay and gave them 
their real significance. Hence apocalyptic takes within its purview not 
only the present and the last things, but all things past, present, and to 
come. Apocalyptic and not Greek philosophy was the first to grasp the 
great idea that all human history, cosmological, and spiritual, is a unity-a 
unity following naturally as a corollary of the unity of God. And yet NT 
scholars of the present day have stated that apocalyptic has only to deal 
with the last things (1920: l.clxxxiii, clxxxvi).
Even though most research on Revelation has focused on one particular 
approach, usually historical, two scholars Yarbro Collins and Schiissler Fiorenza have 
presented a pluralistic approach.76
2.2 A Pluralistic Approach
Yarbro Collins’ work on Revelation begins with an historical approach, moves to 
social analysis, and then to a literary criticism, with a strong tendency toward 
psychological interpretation. Her emphasis appears to play off social analysis against 
historical analysis in order to construct a theory of “relative deprivation, whereby, if no 
historical crisis can be discovered then it is enough if they feel oppressed” (1984: 84).
Social Scientific Perspectives”, comments that “in the NT itself, good examples of the sensitivity of its 
authors to the issue of reliability of sources (whether oral or written) come inter alia in the prologue of the 
Fourth Gospel and in Rev 1:1-11”, p. 62; see also, D. Steimetz, 1986, A Guide to Contemporary 
Hermeneutics: Major Trends in Biblical Interpretation. D. McKinn, (ed.), Grand Rapids: Eerdmans. 
Steimetz cites B. Jowett’s principle, “that Scripture should be read like any other book and that its single 
objective sense was to be located in the historical reconstruction as the authors’ original meanings”, p. 69.
75 Prigent, 2001, Apocalypse of St. John. He notes that “Presuppositions, were attached to this approach. 
Luther implied that Revelation does not announce the gospel of Jesus, and the evaluation o f Bultmann, that 
Revelation was a weakly Christianised Judaism, have no doubt influenced scholarship consciously or 
otherwise” pp. 3-4.
76 Yarbro Collins, 1984, Crisis and Catharsis: The Power of the Apocalypse. Philadelphia: Westminster; 
Schiissler Fiorenza, 1985, The Book of Revelation: Justice and Judgment. Philadelphia: Fortress.
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Schüssler Fiorenza, too, uses historical, social, and literary methods, and theological 
reflection. She says,
Insofar as exegetes have understood Revelation as a descriptive or 
predictive account of factual events of the past and the future, or of 
timeless theological statements and principles, they have tended to reduce 
the imaginative language of Revelation to a one-to-one meaning. They 
thus have historicized the sequence of images and visions, objectified 
symbolic-allegoric expressions, and reduced mythopoeic vision to abstract 
theological or philosophical problems (1985: 23).
The central thrust of Schüssler Fiorenza’s argument attempts to relate the rhetoric of
Revelation to its socio-political situation. Sensitive to the use of symbolic language and
alert to the rhetorical function of fiction, she argues that “the purpose of the Apocalypse
is to create a new plausibility structure and a symbolic universe” (1985: 187). As much
as the language of Revelation presents elements of the poetic, she says,
Whereas the poetic work attempts to create and to organise imaginative 
experience, rhetoric seeks to persuade and to motivate people to act right. 
Rhetoric seeks to instigate a change of attitudes and motivations, it strives 
to persuade, to teach and to engage the hearer/reader by eliciting reactions, 
emotions, convictions, and identifications. The evaluative criterion for 
rhetoric is not aesthetics, but praxis (1987: 387).
Her comments reinforce what is central to this thesis. The evaluative criterion for 
understanding Revelation intrinsically relates to the understanding of how John sought 
to persuade and motivate his audience to live as faithful witnesses. Exegetes also 
closely scrutinised the process of hermeneutics. This evolved into structural analysis 
that denounced as a mirage the search for the author’s intentions and for the reactions of 
the first readers/hearers.
2.3 Structuralism
The origins of structuralism lie in the work of the early 20th century linguist, de 
Saussure, who attempted to analyse the system of relationships within a language that
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make acts of speech possible.77 In particular, he stressed that meanings are produced 
not so much by a simple definition as by a network of contrasts. Structuralism as a 
methodology recognizes that the binary oppositions which structure human thought are 
essentially universal and unaffected by culture or history. Though the surface features 
of texts might vary with different societies over time, the underlying structures did not.78
A more pervasive critique emerged under the rubric of poststructuralism, or 
deconstructionism. In offering a definition of deconstruction, Newsom, suggests that 
as a methodology it attempts to dismantle such structures in order to show their 
artificiality and the inevitable ways in which any such structure of thought implicitly 
‘décentres’ its central term and undermines itself through internal inconsistency and 
contradiction (2001: 23). When applied to texts, deconstructionism begins with the 
perception that language is inevitably incomplete and surprisingly fluid. The point of 
reading is not to restate the meaning intended by the author but to engage the text in 
creative thought, often by means of puns with the text. The author of Revelation often 
created puns and played on different meanings of a word. The following comments by 
Biguzzi and Thompson represent the application of this method to the following verses 
from Revelation:
By way of a pun, which is artful and difficult to render in our versions,
John says, “something will be added” to he who adds, and “something 
will be taken away” from he who takes away (Biguzzi, 2002: 198).
77 See A. Greimas, 1983, Structural Semantics: an attempt at method. R. Schleifer, A. Velie, & D. 
McDowell, (trans.), Lincoln: University of Nebraska; Greimas, 1990, The Social Sciences, a Semiotic 
View. P. Perron & F. Collins, (trans.), Minnesota: University of Minnesota.
78 See also V. Leitch, 1992, Cultural Criticism, Literary Theory, and Post-Structuralism. New York: 
Columbia University; J. Tompkins, 1980, “The Reader in History”, in Reader Response Criticism: From 
Formalism to Post-Structuralism. Baltimore: John Hopkins University, pp. 201-32.
79 This movement associated with the French philosopher Derrida is above all a critique of the 
metaphysical assumptions of Western philosophy, and only secondarily an analysis of the nature of texts 
and the interpretive process. J. Derrida, 1997, Deconstruction in a Nutshell: A Conversation with
J.Derrida. J. Caputo, (ed.), New York: Fordham University; Derrida, 2002, Acts of Literature. D. 
Attridge, (ed.), New York: Routledge. Derrida noted the attempt of philosophy to posit a central term 
(God, reason, the human being) in relation to which all reality can be organized.
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In the Sardis letter, name at one point represents external, superficial 
reality. “You have the name of being alive” (3:1), whereas later he 
declares that he will not blot out the name of the one who conquers from 
the book of life (3:5). Here name represents the deepest reality. 
Assurance is given to the Philadelphians: “Because you have kept my 
word, I will keep you from the hour of trial” (3:10) (Thompson, 1990: 49).
Q A
Structuralists aim in part to uncover the ways in which various forms of thought 
attempt to inscribe power and privilege. It is this aspect of structuralism that is 
important in uncovering John’s strategy from the perspective of constructed privilege 
and power in his role to the seven churches and his rivals. While pure structuralism 
leans toward the ahistorical, the strong historical bent of biblical studies of Revelation 
has kept most structuralist studies of Revelation firmly anchored in the historical context 
of the text.
In recent years, two streams within structural theory have therefore begun to be 
applied to Revelation. The first is radically ahistorical in its deconstructionist guises. 
The second, ideological criticism provides a discussion of the relation of a text to the 
structures of power in any historical context.81 Put off by structuralism, and
OA
poststructuralism, a small community of apocalyptic exegetes sought to compensate 
for the defects of traditional interpretation, by raising the question of the genre of 
Revelation.
80 An important structuralist study in the 1970s that has shaped subsequent research was J. Gager, 1975, 
Kingdom and Community: The Social World of Early Christianity. Englewood Cliffs, NJ: Prentice-Hall;
81 See T. Pippin, 1992, “Eros and the End: Reading for Gender in the Apocalypse of John”, Sem 59, pp. 
193-210; Pippin, 1993, “Death and Desire: The Rhetoric of Gender in the Apocalypse of John”, Louisville: 
Westminster; S. Moore, 1995, ‘The Beatific Vision as a Posing Exhibition: Revelation’s Hypermasculine 
Deity”, JSNT 60, pp. 27-55.
82 The Semeia journal in particular sought to locate and articulate the importance of genre as a key aspect 
in understanding Revelation. See, Aune, 1986, “The Apocalypse of John and the Problem of Genre”, Sem 
36, pp. 65-96; 1991, “Intertextuality and the Genre of die Apocalypse,” SBLPapers 30, pp. 142-60; Yarbro 
Collins, 1986, “Early Christian Apocalypticism: Genre and Social Setting”, Sem 36, pp. 1-10.
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2.4 Generic Analysis
If Revelation were a distinctive or peculiar work without comparison in form or content, 
the task of understanding it would involve reading carefully what is said and considering 
its contents in the context of its historical setting. Revelation, however, shares a style of 
writing and a set of motifs with other works from roughly the same historical period.83 
The standard definition of the genre “apocalypse”, developed by Collins in the 
“Apocalypse Group of the Society of Biblical Literature Genres Project”, refers only to 
elements of form and content:
Apocalypse as a genre of revelatory literature with a narrative framework, 
in which a revelation is mediated by an otherworldly being to human 
recipient, disclosing a transcendent reality which is both temporal. Insofar 
as it envisages eschatological salvation, and spatial insofar as it involves 
another, supernatural world (1979: 9).
With form and content dominating questions of genre, scholars have taken up the social
setting of apocalypses as a separate issue. Genre therefore furnishes an interpretive
strategy that puts the work as a whole into proper perspective. In the case of Revelation,
it is clear that one’s interpretation will not be the same according to 
whether one classifies the book among the works intended to promise a 
bright future to those who are oppressed (164)... or ranks it in the 
category of revelations of heavenly mysteries, or sees it as an anthology of 
symbols and images which, when decoded, designate contemporaneous 
events or figures, or takes it as a message relating to fate beyond the 
grave, or as a prophecy or a liturgy etc (Linton, 1991: 183).84
Linton’s comments suggest that the community, the perspective, and the literature may 
be seen as inevitably locked together. Revelation includes a variety of cultic, economic, 
political, visionary, and other elements, any of which might be defensible as primary 
catgories for a reading strategy. Any interpretation of Revelation therefore is influenced
Q-3
Around the end of the first century CE, a few decades after the fall of Jerusalem to Rome and around the 
same time as Revelation, several Jewish apocalypses may be dated: 4 Ezra, 2 Baruch, 3 Baruch, the 
Apocalypse of Abraham, and 2 Enoch, see J. Collins, 1984, The Apocalyptic Imagination. New York: 
Crossroad, pp. 155-86; J. Charlesworth, (ed.), 1983-1985, OTP Vol 1-2, New York: Doubleday.
84 Prigent, Commentary on the Apocalypse of St. John, suggests that “the phenomenon becomes altogether 
obvious when we speak of apocalypse today: our society has outlined with heavy strokes the contours of a
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by the proposed classification of the work. Yet it is at least logically possible for a 
particular writing or a particular group of people to embody the religious/political 
perspective of the author.
From the perspective of generic analysis, the text therefore should be seen for itself and 
should be asked to provide its own criteria for interpretation. In other words, one should 
look in particular for anything in a given text that might indicate a hierarchy in its 
components. In relation to Revelation, Hellholm applied text-linguistic analysis to 
examine Revelation in terms of communication levels and hierarchically ranked text
85sequences.
2.5 Textual Analysis
Categories belonging to the linguistic field have been applied to the textual 
analysis of Revelation. Textual analysis as a methodology begins by defining literary 
genre by the text’s phraseology and function. Hellholm says, “the most deeply 
embedded communication level coincides with the highest grade of text sequence, so 
that the apocalyptic message is divinely authorised” (1986: 27). It should be noted 
however that this quest is now grounded in a new basis: it is the text and not our 
commentary of the text that allows scholars to obtain results and guarantees their 
objectivity.86
By way of applying this method to Revelation, the point of focus is the audience to 
whom John addressed himself. In other words, the power of the apocalypse to shape the
literary genre which owes its existence only to a superficial and fundamentally erroneous interpretation of 
the Revelation of John” 2001: p. 5.
85 D. Hellholm, 1986, (ed.), Apocalypticism in the Mediterranean World and the Near East. Tübingen: 
Mohr; Hellholm, 1986, ‘The problem of Apocalyptic Genre and the Apocalypse of John”, Sem 36, pp. 13- 
64.
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audience’s perceptions about their social situation is clearly evident in the language of
the text. John was an author who was commissioned by God, through a chain of
transmission, in the communication of his message (1: 1-3). He narrates the entire work
from the perspective of his first encounter with a being that is majestic beyond the scope
of earthly reality (1: 12-16). After he prostrates himself (1:17a), a traditional ritual of
oriental courts, the being identifies himself as the risen one who lives forever (1: 17b-
18), that is, the risen Jesus since a Christian perspective is specified (1: 4-5, 9-10). This
initial characterisation of the risen Jesus as an oriental despot colours the particular
theological/political vision of the apocalypse. The goal of Revelation is to bring the
audience to a climactic point wherein they will hear:
and the one who was seated on the throne said, “See, I will make all things 
new”. Also he said, “Write this, for these words are trustworthy and true” 
(21:5).
This specific text therefore functions as a hierarchically sequenced literary device 
presented as the word of God, written at his command. This line of reasoning, however, 
clearly recommends that the interpretation be governed by an analysis of language, 
which claimed for itself a privileged and even untouchable status. Thompson suggests 
that three aspects of discourse can be distinguished in relation to the sociolinguistic 
function of language:
The author makes a statement (locution); he does so by organising, arguing 
etc. (illocution); by this means he leads the addressee to draw the conclusions 
(perlocution) (1992: 642).
In order to determine the precision and strength of a text’s illocution, it is necessary to 
determine its context (sociological, cultural, religious etc.) However, this can only be
86 In parallel to the approach of Hellholm, there have been other attempts to protect the interpretation of 
Revelation against all foreign intrusion. Diefenbach has attempted to locate in the messages to the 
churches, a structure directly inspired by the rules of classical rhetoric.
87 Yarbro Collins, 1986, notes that “one can rightly doubt that Rev 21:5-8 is the climax to which the entire 
book of Revelation has been building, for this passage cannot easily be isolated from the coherent 
development which surrounds it” Sem 36, pp. 1-10.
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achieved by studying the texts written or read during the same time period that focuses
Q Q
on identical or comparable situations and share the same conventions. Thompson adds 
that the above-mentioned search for an ideological context hinges on the use of a new 
word, “intertextuality”. The term “intertextuality” simply means that texts interact with 
their subtexts.90 The function therefore of intertextuality is that multiple paths may be 
designated by which a literary text arouses an echo in other texts or is found to be 
indispensably linked to them by quotations, or allusions, explicit or not, or simply by 
their sharing of a common stock of codes and literary conventions.91
Bloom makes the observation that meaning is defined as occurring between texts:
There are no texts, only relationships between texts. Texts don’t have 
meanings, except in their relations to other texts, so that there is 
something uneasily dialectical about literary meaning (1988: 4).
From Bloom’s perspective a single text has only a part of a meaning. A text is itself a 
synecdoche for a larger whole including other texts. It is a relational event; not a 
substance to be analysed. Meaning therefore arises between the text itself and another 
text or texts juxtaposed by the reading. Reading is by nature an intertextual, and 
therefore generic activity; otherwise, readers could not make sense of texts. Culler notes 
that,
A work can only be read in connection with or against other texts that 
provide a grid through which it is read and structured by establishing
88 See Thompson, Revelation, 1992: pp. 645-646.
89 Refer to M. Abrams, 1981, A Glossary of Literary Terms. New York: Doubleday, p. 400.
90 Revelation contains abundant allusions to the OT. Most of the intertextual studies have belonged to 
source and redaction criticisms, which are interested in how the author has used the OT in order to meet 
his/her readers’ needs. The study of the OT allusions, however, does not have to be limited to the historical 
paradigm not only because there is no access to the author’s intention, but also because meaning is not 
given but produced by the reader. Intertexts from the context of interpretation because they are uttered in 
contexts similar to the main text. The literary term “intertextuality” can be effectively applied in studies of 
the production and reception of biblical texts with regard to the relationship between texts prior to or after 
the biblical texts were written. See S. Moyise, 1995, The Old Testament in the Book of Revelation. 
JSNTSup, 115; Sheffield: Sheffield Academic, pp.l42f.
91 Consider B. Malina’s 1995 interest in the religious and astrological traditions in his work, On the Genre 
and Message of Revelation: Star Visions and Sky Journeys. Peabody, MA: Hendrickson; Chevalier, 1997, 
A Postmodern Revelation, examines the relationship between astromythology and Western interpretation.
expectations that enable one to pick out the salient features and give them
a structure (1975: 139).
Prigent adds that historical circumstances, even well known ones, are in themselves 
insignificant. Meaning is not exterior to the text, and it is not even anterior. It comes 
into being through the reading of the book, by which the words and phrases are 
organised into a meaningful structure. In effect, Prigent is saying that only language 
counts (2001: 4-5).
All interpreters, whether or not they are aware of it, frame their questions and 
perceive their data from some perspective, which helps to shape their understanding of 
the text. Similarly, the enterprise of historical criticism is unconsciously shaped and 
informed by cultural assumptions specific to the time and place in which that method 
was developed. Pure objectivity is an illusion. In the interpretation of texts and cultures, 
there is no “view from nowhere”. As much as classic biblical criticism understands itself 
as objective, disinterested and even scientific, in recent years this stance has been 
questioned. Rather than seeing the influence of the interpreter’s cultural and social 
location as a problem, some have claimed it as a positive value.
2.6 Cultural Hermeneutics
Cultural hermeneutics serve as an umbrella term for a variety of approaches to 
biblical criticism in which the social location of the interpreter is not only made explicit 
but serves as a principle in interpretation. The primary categories that have figured in 
such interpretation are those of class, ethnicity, and gender. The earliest and most
92 See also M. Rostovtzeff, 1957, The Social and Economic History of the Roman Empire. [2 ed., 2 vols.] 
Oxford: Clarendon; E. Salmon, 1968, A History of the Roman World from 30 BC to AD 138. London: 
Routledge; H. Temporini and W. Haase, (eds.), 1972-, Aufstieg und Niedergang der römischen Welt.
Berlin: W. de Gruyter; R. Horsley, (ed.), 1981-, New Documents Illustrating Early Christianity. Ancient 
History Documentary Research Centre, Macquarie University; P. Gamsey and R. Sailer, 1987, The Roman 
Empire: Economy, Society and Culture. London: Duckworth; H. Scullard, 1988, From the Gracchi to
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methodologically self-conscious of these approaches is that of liberation theology. 
Scholars in this field insist that the starting point for reading and interpreting the Bible is 
the experience of the crushing poverty and oppression of the lowest social classes. 
Interpreted from the perspective of material poverty, the Bible discloses itself as a text 
of liberation and serves to further a revolutionary process of emancipation.93 Liberation 
theologians have tended to place special emphasis on certain portions of the Bible, 
notably, the story of the Exodus, the social criticism of the prophets, Jesus’ teaching of 
the kingdom of God, and the struggle against evil in its imperialist and cosmic guise in 
Revelation.
Boesak’s (1987) reading of Revelation grew out of his own struggles with apartheid,
including imprisonment and solitary confinement.94 He says,
Revelation speaks not only of the suffering of the faithful. It speaks also 
of the destruction of evil and the victory of the Lamb (1987: 72).
Revelation provides its own locus of authority. Those who hear will work 
for justice; those who oppose its vision must face ultimate destruction 
(1987: 124).
Since much of the early Christian literature is self-consciously theological or 
ideological, modem cultural hermeneutics have combined with sociology of knowledge 
and cultural anthropology. This combination has also proven particularly fmitful.
2.7 Sociology of Knowledge
To a certain extent, historical criticism has always had a social dimension, since 
it has been interested in nations, states, social groupings and religious movements,
Nero. [5th ed], London: Routledge; A. Cameron and A. Kurht, 1993, (eds.), Images of Women in Antiquity. 
London: Routledge.
g o
See A. Boesak, 1987, A Comfort and Protest: Reflections on the Apocalypse of John ofPatmos. 
Philadelphia: Fortress; A. Boesak, 1987, ‘The Woman and the Dragon: Struggle and Victory in Revelation 
12”, Sojourners 16, pp. 27-31; S. Croatto, 1987, Biblical Hermeneutics: Toward a Theory of Reading in
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although self-conscious social-scientific investigation came into its own during the 
1960’s. Moreover, even though NT interpretation is a necessarily historical enterprise 
(whatever else it may be), it is a relatively short step to recognising that other disciplines 
from the human sciences have a part to play as well, not the least the social sciences.95 
Informed by categories and questions from sociology and cultural anthropology, 
Theissen96 has explored the earliest stages of the early Christian movement and its 
subsequent evolution. The approach adopted by Theissen attempts to contain and 
manage conflict, integrating disparate members and subgroups into the whole.
Conflict models in sociological theory emphasise the ways in which different groups in 
a society pursue their own interests and the ways in which different ideologies struggle 
with one another. Social scientific approaches have also been used to investigate the 
significance of purity laws and kinship patterns and the social context of prophecy.97 
Newsom notes that just as slavery was viewed as a social phenomenon, so also, prophets 
and prophecy, magic and the class status of converts to Christianity has also been an 
important topic (2001: 24). The publication of Meeks’ “The First Urban Christians”,98 
proved to be a watershed also in the use of sociological and anthropological analysis in 
the field of NT studies. Meeks says,
The general strategy of Revelation is to oppose the ordinary view of
reality - as anyone might experience Smyrna or Laodicea - a quite
the Production of Meaning. R. Barr, (trans. from Spanish), Maryknoll, N.Y: Orbis; L. Boff, 1997, Cry of 
the Earth, Cry of the Poor. P. Berryman, (trans.), Maryknoll, NY: Orbis.
94 Boesak, Comfort and Protest, 1987: pp. 13-14.
95 This awareness has been due in part to the sociology of knowledge theorists, P. Berger and T.
Luckmann, 1966, The Social Construction of Reality. Garden City: Doubleday; P. Berger, 1973, The 
Social Reality of Religion. Harmondsworth: Penguin.
96 G. Theissen, 1978, The Gospels in Context: Social & Political History in the Synoptic Traditions. L. 
Maloney, (trans.), Minnesota: Fortress; G. Theissen, 1991, The Sociology of Early Palestinian Christianity. 
J. Bowden, (trans.), Philadelphia: Fortress. See also M. Weber, 1947, The Theory of Social and Economic 
Organisation. New York: Free; M. Weber, 1963, The Sociology of Religion. (English trans.), Boston: 
Beacon; E. Leach, 1976, Culture and Communication: The Logic by Which Symbols Are Connected. 
Cambridge: Cambridge University; C. Geertz, 1973, The Interpretation of Cultures. New York: Basic.
97 M. Douglas, 1966, Purity and Danger. London: Routledge; Douglas, 1973, Rules and Meanings. 
Harmondsworth: Penguin; C. Newsom, 2001, “Probing Scripture”, TCC, pp. 118, 24.
98 W. Meeks, 1983, The First Urban Christians. New Haven: Yale University.
different picture of the world as seen from the standpoint of heaven (1986:
43-44).
The tensions of this period - between urban and rural, rich and poor, high and low status 
- initiated the exploration of the social world of Rome. Gager (1975) and Yarbro Collins 
(1984) paved the way for the adroit application of sociological theory: Revelation, 
composed under the pressures of actual persecution or “relative deprivation”, was a 
literary attempt to overcome “cognitive dissonance”, the unbearable tension between 
“what is” and “what ought to be”.99
Rejecting a causal relationship between context and text, Thompson’s work 
(1990) remains committed to a social-historical orientation. In contrast to Gager and 
Yarbro Collins, however, Thompson finds that life in Roman Asia Minor was 
characterised not by unease and violence but by prosperity and serenity, even for 
Christians. The product of a “cognitive minority”, Revelation was not bom of crisis; 
rather, it expressed a “deviant knowledge” that ran contrary to the “public knowledge” 
of the Roman world.
A similar point of view is adopted by Royalty (1998), with a significant exception. 
According to Royalty, the worldviews at odds were not Christian and Roman, but 
Christian and Christian. Revelation engages in a sectarian stmggle over authority. Even 
so, says Frilingos, “when the book depicts ‘Jezebel’, one of John’s rivals, as 
accommodating pagan practices (2: 20), it serves to remind us that internal, early 
Christian controversies still rubbed against the external world of the Roman empire” 
(2002: 575). In addition, Meeks (1990) brings to bear on Revelation the application of 
sociological theory, by exploring the roles that honour and shame played in
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Mediterranean societies, and the importance of patron-client forms of social relations. 
Revelation does draw attention to John’s designation of behaviours that lead to honour 
and dishonour, and to the praiseworthy or censurable figures that he introduces. These 
ideas are clearly evident in the seven messages to the churches in chapters 2 and 3 and 
also in John’s use of seven makarisms throughout Revelation (1: 3; 14: 13; 16: 15; 19: 9; 
20: 6; 22: 7, 14).
Elliott (1982) recommends that a more comprehensive designation of the 
sociology of knowledge method would be a “literary-historical-sociological-theological 
analysis with each aspect of the exegesis understood as interrelated with the other” 
(1982: 7). Therefore, sociological exegesis asks not only what a text said “then and 
there” but also how and why that text was designed to function, and what its impact 
upon the life and activity of its recipients and formulators was intended to be.
Drawing upon elements of the classical and sociological approaches of rhetorical 
analysis, I would propose that the rhetoric of Revelation was consistent with the 
communicative conventions of the first century Mediterranean world. Hence, a 
narrative analysis adds a further dimension to the insights gained from the sociological 
approach to Revelation.
2.8 A Narrative Approach
Narrative criticism focuses on stories in biblical literature and attempts to read 
these stories with insights drawn from the secular field of literary criticism. The goal is 
to determine the effects that the stories are expected to have on their audience. The 
rhetorical function of John’s apocalyptic imagination is therefore not what the symbols 
signify, but rather what they do to the audience, how to convince or motivate hearers to
-51  -
act in certain ways. Schiissler Fiorenza adds, that to understand John’s prophetic 
imagination, attention must not only be paid to the literary-historical context of 
Revelation, but also “the multivalent meaning, emotive power, and symbolic language 
compelling imaginative participation” (1991: 31).100 Therefore narrative may be 
construed as a form of mediation, in that it does not directly give an account of the 
event(s) reported. Rather it reflects a world that is artificially constructed. John, the 
author of Revelation, constructed a symbolic universe. She adds, he situates this 
audience in this universe and suggests that it surmount the tension that is created therein 
by means of a liberating leap of imagination (1985: 11-12).
Barr makes the observation that the literal reading of Revelation is “not so much
the result of limited intelligence as it is of hidden political agendas, thirst for power and
gain, and faulty understandings of this genre” (1998: 152).101 He comments,
that even though the actual narration of Revelation is quite complex three 
levels are evident. At the outermost level we have the one designated “the 
one who reads aloud” (1:3). The narrator is without further traits. This is 
a prime difference between our reading of the text and its original situation 
of oral enactment. John, who is telling what he saw and heard, tells the 
second-level narration. This John, is also the implied author of the work 
now appearing as a character-narrator in the story. There is also the third- 
level narration when a character in the story narrates. Thus the majestic 
human being of the opening vision then becomes the narrator of the 
messages to the seven churches [2: 18,12,18; 3: 1, 7,14] (1998: 160).
Narrative language is more expressive and performative than informative. The 
discipline of performance studies lends itself to an experiential understanding of what 
happens within the matrix of text, reciter, and audience when a written text is orally 
performed (Ward, 1994: 95). This means that Revelation allowed hearers and readers 
alike to make more accessible the book’s intended affect upon its audience. This 
accessibility facilitated the identification of the author’s audience and their historical
100 See also Schiissler Fiorenza, Revelation, 1985: pp. 22, 25.
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characteristics, even though the latter was a secondary endeavour. In short, comments 
Thompson,
John does not offer a set of teachings or doctrines about God, Jesus Christ, 
or humans. John presents us with sense perceptions, visionary experiences, 
personal encounters. It is a style of seeing and hearing. He refines our 
perceptions so that for a moment our eyes can see and our ears can hear 
what is there about us always (1998: 36).
The skeletal frame of Revelation reads as a narrative:
I, John your brother... I heard behind me... Then I turned to see... After 
this I looked, and there in heaven a door stood open... After this I saw four 
angels... And I saw another mighty angel... And I saw a beast rising from 
the sea... After this I heard what seemed to be a loud voice of a great 
multitude in heaven... Then I saw a new heaven and a new earth... I, John, 
the hearing and seeing one heard and saw these things (1: 9, 10, 12; 4: 1-2; 
7: 1; 10: 1; 13: 119: 1; 21: 1; 22: 8).
Within that first person narrative, one scene after another introduces its own cast of 
characters. Similarly, within the scenes of this skeletal framework are also dialogues, 
monologues, and heavenly scenes of worship, but all are presented within the story line 
of what John saw and heard.
Understanding the narratival world of John’s apocalypse essentially means 
understanding that John constructed his visionary/auditory scenes in such a way in order 
to communicate to his audience that they were hearing his story and reading his visions 
as he actually received them. Perhaps this is precisely the approach necessary in relating
109text and context, narrative and social world, when listening to a reading of Revelation.
101 See R. Jewett, 1984, “Coming to terms with the Doom Boom”, QR 4, pp. 9-22; J. Walvoord, 1990, 
Armageddon, Oil, and the Middle East Crisis. Grand Rapids: Zondervan.
102 The study of narrative has become a huge endeavor. Critical studies representative of the narrative 
approach include E. Auerbach, 1974, Mimesis: The Representation of Reality in Western Literature. 
Princeton: Princeton University; W. Booth, 1983, The Rhetoric of Fiction. 2nd ed. Chicago: University of 
Chicago; H. Free, 1974, The Eclipse of Biblical Narrative. New Haven: Yale University.
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2.9 Rhetorical Criticism
According to Schiissler Fiorenza, the rhetoric of Revelation, which used a narrative 
world to create a crisis in the social world of its audience, “is the key to relating text and 
context” (1991:15).103 Revelation does permit a rhetorical strategy in that John sought 
to persuade seven different Christian churches to take specific actions. The seven 
messages to the churches bear out this agenda (2: 1-3: 22). Similarly, John attempted to 
engender a firm commitment to certain values in opposition to other values: purity 
versus fornication; truth versus lying/deception; worshipping God and the Lamb versus 
worshipping the beast/idolatry.
The seven messages and the overall vision in Revelation reflect the notion that 
certain actions or certain alliances were advantageous and others were disadvantageous, 
thus addressing topics of deliberative rhetoric. In other words, John presents models of 
praiseworthy action for emulation, and anti-models of those whose actions are censurable 
and lead to disgrace, thus incorporating aspects of epideictic oratory.104
In relation to apocalyptic literature, the potential contribution of rhetoric to the 
study of apocalyptic literature is significant from the perspective of understanding how 
apocalyptic succeeds or fails with its hearers. O’Leary says, to the degree that it 
“persuades them of their situation within the particular historical situation represented in
103 In her 1991 commentary, Schiissler Fiorenza explores the sociopolitical and theoethical dimensions of 
Revelation through a rhetorical analysis of the text, A Vision of a Just World. Philadelphia: Fortress, pp. 
15-37, 117-39; see also, 1973, “Apocalyptic and Gnosis in Revelation and Paul”, JBL 92, pp. 565-81 ; 
republished in 1984, Justice and Judgment, pp. 114: 32.
104 C. Koester, 2002, “Hebrews, Rhetoric, and the future of Humanity”, CBQ 64, suggests that “speeches 
from the Greco Roman period are often described as judicial, deliberative or epideictic types of rhetoric 
[Aristotle Rhetoric 1.3:1-9; Rhet. ad Her. 1.2; Quintilian Instit 3.4:1-16]” p. 103; See also D. de Silva, 
1996, “Worthy of his Kingdom: Honor Discourse and Social Engineering in 1 Thessalonians”, JSNT 64, 
pp. 9-79; 1996, ‘The Wisdom of Ben Sira: Honor, Shame, and the Maintenance of the Values of a 
Minority Culture”, CBQ 58, pp. 433-55; 1997, “Investigating Honor Discourse: Guidelines from Classical 
Rhetoricians”, SBL1997SP, Atlanta: Scholars, pp. 491-525; 1995, “Despising Shame: The Social Function 
of the Rhetoric of Honor and Dishonor in the Epistle to the Hebrews”. SBLDS, 152, Atlanta: Scholars, pp. 
312-323.
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its mythic imagery” (1994: 38).105 As Zulick (1992) remarks, understood by interpreters
from Aristotle to Burke, rhetoric is a social practice of “public, persuasive, and socially
constitutive utterance”.106 Techniques of rhetoric were tested in the public arena, just as
were performances in music, literature, gymnastics, and the theatre. The agora, the
gymnasium, and the city chambers, were all good places to give and hear an interesting
speech (Mack, (1990: 31).107 In other words, to be engulfed in the culture of Hellenism
meant to have ears trained for the rhetoric of speech. Rhetorical categories and figures
were part of the culture of the day. Thomas says that,
speeches were given aloud; reading was done aloud; even writing was 
done aloud. Oral composition was the rule, not the exception. Thought 
and expression were shaped, to a greater or lesser extent, by sound. These 
facts suggest that an investigation of oral patterning must focus on 
“acoustic resonances” heard by the original audience rather than on 
conceptual parallels found by silently reading the texts. What remains to 
be presented is the audience’s ability to process the information that was 
presented orally (1995: 56).
O’Leary says, “It is a discipline located at the intersection of politics, aesthetics, and 
ethics”.108 He adds,
It is a method of inquiry whose object is to discover how audiences are 
moved or persuaded through the interplay of style, form, content, and 
context in texts both spoken and written (1994: 23).109
105 Among both OT and NT scholars the term “rhetorical criticism” is almost indissolubly associated with 
J. Muilenburg (1896- 1974), whose 1968 address to the SBL conference summed up his long interest in 
biblical poetics. It was published the following year, “Form Criticism and Beyond”, JBL 88, 1969. He 
argued for the recovery of the particularities of any given pericope. Namely, “the many and various 
devices by which the predications [in a literary unit] are formulated and ordered into a unified whole with 
attention paid to the author’s intention, historical context, and distinctive blending of form and content”, 
pp. 4-8; W. Wuellner, 1987, “Where is Rhetorical Criticism Taking Us?” CBQ 49, “prophesied some years 
ago, that a tidal wave of rhetorical studies is pounding NT journals, conferences, and bibliographies” pp. 
448-63, esp. pp. 452-53.
106 See M. Zulick, 1992, “The Agon of Jeremiah: On the Dialogic Invention of Prophetic Ethos”, QJS 78, 
p. 126.
07 See C. Black, 1995, “Rhetorical Criticism”, in Hearing the New Testament: Strategies for  
Interpretation. J. Green, (ed.), Grand Rapids: Eerdmans, pp. 256-77, esp. 257-58.
108 S. O’Leary, Arguing the Apocalypse, 1994, comments that “the subjects of rhetorical inquiry may 
properly include the ethical and political functions of aesthetic forms; the artistic and the ethical 
dimensions of political discourse; and the political and artistic implications of ethical philosophy. This 
description of rhetoric’s status in relation to other disciplines follow that of Aristotle, whose immensely 
influential Rhetoric describes it as “an offshoot of dialectical and ethical studies intrinsically related to 
politics”, p. 44.
109 See K. Burke, 1969, A Rhetoric o f Motives. Berkeley: University of California.
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Rhetoric as a means of persuasive artistry merely provides that quality in discourse by 
which a speaker or writer seeks to accomplish his purposes.
The rhetoric of Revelation has been used as a blueprint for Church history, with 
many of its prophecies interpreted as being directed against Catholic papacy and the 
millennium being reckoned from either Christ or Constantine. This interpretive frame 
was an integral part of early reform movements within the Catholic Church and later 
Protestant exegeses.110 Roman interpreters returned the favour by portraying all 
heretics, including Luther and other Reformation leaders, as embodiments of the Beast 
and Antichrist. Or they reverted to future oriented expositions of Revelation, thereby 
undermining Protestant applications of apocalyptic imagery to Church history.* 111
The rhetoric of apocalyptic literature has also been used by such diverse 
communities as the imperial and papal parties struggling for power in the thirteenth 
century Europe;112 by Luther and German Protestants in their battle against the 
papacy; 113 by the English Puritans as they fought against the Anglican church and the 
royalists; 114 and by modem evangelists arguing against ecumenism, pacificism and the 
nuclear movement. 115 The attention paid to these various historical communities and 
their use of apocalyptic rhetoric in political struggles suggests that apocalyptic discourse 
had a persuasive appeal that has outlasted the communities themselves. Explaining the 
appeal of apocalyptic discourse is complex.
110 See Beckwith, The Apocalypse of John, 1967: p. 330f.
111 See Chevalier, A Postmodern Apocalypse, 1997: pp. 139-44.
112 B. McGinn, 1979, Visions of the End: Apocalyptic Traditions in the Middle Ages. New York: Columbia 
University, pp. 94-101, 168-79.
113 R. Barnes, 1988, Prophecy and Gnosis: Apocalypticism in the Wake of the German Reformation. 
Stanford: Stanford University.
114 Among the numerous studies of apocalypticism in the English Reformation are, B. Ball, 1975, A Great 
Expectation: Eschatological Thought in English Protestantism 1660. Leiden: Brill; P. Christianson, 1978, 
Reformers and Babylon: English Apocalyptic Visions from the Reformation to the Eve of the Civil War. 
Toronto: University of Toronto.
- 56 -
According to Reid (1983), sociologists and historians who attempt to account for the 
appeal of apocalyptic literature, but who lack the perspective of rhetorical studies, fail to 
explain the appeal of apocalyptic discourse. They often fail to take into account the 
audience’s predisposition based in conditions of social and economic class,116 or their 
experience of calamity, or in psychological anomie.117 Bloch reasons that without 
rhetorical analysis,
Apocalyptic literature has been interpreted as a spur to action, as a source 
of comfort, and as a rationale for passivity. Ideologically it has been 
judged as inherently radical, progressive and conservative (1986: 11-12).
Wuellner says, “Rhetoric has been and remains religion’s closest ally. Christianity was
and is among the public, things which cannot take place without the help of speech”
(1987: 449). The milieu for the writers of the NT can be characterised as a market place
where words competed to persuade, found, and shape communities. Throughout the NT
there are scattered references to this persuasive purpose of speech:
How are they to believe in one of whom they have never heard? And how 
are they to hear without someone to proclaim him? So faith comes from 
what is heard, and what is heard comes through a word of Christ (Rom 10:
14b-17).
It is no longer because of your words that we believe, for we have heard for 
ourselves (Jn 4: 42).
And some were convinced by what he said, while others disbelieved (Acts 
28: 24).
A mere cursory glance at these references indicates that words were aimed to achieve a 
specific purpose, namely, to engender and nurture faith. This is nothing new, for rhetoric 
is “that quality in discourse by which a speaker or writer seeks to accomplish his
115 See G. Halsell, 1986, Prophecy and Politics: Militant Evangelists on the Road to Nuclear War. 
Westport: Lawrence Hill.
116 R. Reid, 1983, “Apocalypticism and Typology: Rhetorical Dimensions of a Symbolic Reality”, QJS 69, 
pp. 227-37.
17 See R. Lifton, 1985, ‘The Image of the End of the World: A Psychohistorical View”, in Visions of 
Apocalypse: End or Rebirth? S. Friedländer, (et al.), New York: Holmes & Meier, pp. 139-155; B. 
Brummett, 1988, “Using Apocalyptic Discourse to Exploit Audience Commitments through Transfer”, 
SPCJ 54, pp. 39-59.
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purposes” (Kennedy, 1984: 3). However, something new was at stake in the role of 
rhetoric in this new relationship of faith and language.118 In Hellenistic society there 
were not only communicative conventions, but also a world-view in which speech was 
valued, used, and understood.119 Even their own words they considered not their own but 
God’s.120
For I want you to know, brothers and sisters, that the gospel that was 
proclaimed by me is not of human origin, for I did not receive it from a 
human source, nor was I taught it, but I received it through a revelation of 
Jesus Christ (Gal 1: 11-12).
We also constantly give thanks to God for this, that when you received the 
word of God that you heard from us, you accepted it not as a human word 
but as what it really is, God’s word, which is also at work in you believers 
(1 Thess 2: 13).
The revelation of Jesus Christ, which God gave him to show his servants 
what must soon take place; he made it known by sending his angel to his 
servant John, who testified to the word of God and to the testimony of Jesus 
Christ, even to all that he saw (1: 1-2).
Revelation was probably not literature in the sense of a work produced for a general or
literary audience. Revelation addressed a particular audience, the churches of Asia
Minor in the first century CE, and called upon that audience to respond to its message in
particular ways. The body of Revelation is a narrative as told by a narrator, John. Even
though John promises to tell everything that he hears and sees right from the beginning -
“who testified to the word of God and to the testimony of Jesus Christ, even to all that he
saw” (1: 2) - his audience in fact only hear what John chooses or is allowed to tell them:
And when the seven thunders had sounded, I was about to write, but I 
heard a voice from heaven saying, “Seal up what the seven thunders have 
said, and do not write it down” (10: 4).
118 See J. Kinneavy, 1987, Greek Rhetorical Origins. New York: Oxford University.
119 G. Kennedy, 1984, New Testament Interpretation through Rhetorical Criticism. Chapel Hill, North 
Carolina: University of North Carolina. He comments that “rhetoric cannot remedy the historical-critical 
problem, for it, cannot describe the historical Jesus or identify Matthew or John... But it does study a
verbal reality” 1984: p. 159.
120 rWithin the Hebrew prophetic tradition, the prophetic word may be viewed as the ultimate speech, since 
God’s word was recorded as never to fail in accomplishing its purpose. The prophet Isaiah says... “So shall 
my word be that goes from my mouth; it shall not return to me empty, but it shall accomplish that which I 
purpose, and succeed in the thing for which I sent it” (Isa 55: 11).
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Therefore what John does communicate is still mediated through his own auditory and 
visual evaluative point of view. From the opening chapter, John is at once his audience’s 
partner and superior, and yet a fellow participant who turns heavenly voices to his own 
purposes and claims the authority to bless and curse (1:9; 22: 18-19). In the domain of 
rhetorical analysis, the question to be asked relates to how John manipulates narrative in 
order to represent himself?
This question has often been assigned to the literary-critical category. However, it need
not be restricted to the formalist context with which the issue of inquiry is often
associated: a setting in which texts are detached from their historical contexts and
audiences. Instead, point of view may serve as a rhetorical category, a means of
analysing a narrative’s ethos through the voices that present it.121 As Perelman notes, the
recovery of rhetoric as a theory of persuasive discourse is not always called rhetoric:
Sometimes it may be called hermeneutics. Hermeneutics is another kind 
of rhetoric because you do not go from the speaker to the audience, but 
from the text to the audience, and back to the author or to the background, 
and so on. But it is another way of doing more or less similar things. The 
idea of looking for meaning is done now through the rhetorical method 
(1986: 11).
One place where one may see the congruence of rhetorical and hermeneutical interests is 
in the NT exegetical techniques proposed by Kennedy (1984). He begins by offering the 
possibility of reading the Bible as it would be read by the early Christians, specifically 
aiming to discover the author’s intent and how that is transmitted through a text to an 
audience (1984: 5,12). Virtually all the research inspired by Kennedy attempts to fulfil 
this promise of adding yet one more historical critical tool.
121 F. Jameson, 1978, The Political Unconscious: Narrative as a Socially Symbolic Act. Ithaca, NewYork: 
Random House. He argues that “point of view as practiced in formalist criticism is an ideological act in its 
own right: an attempt to reconstitute the subject through textuality when the bourgeois individualist subject 
is disintegrating” 1978: pp. 220-21.
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Rhetoricians recognise the fundamental insight recovered in contemporary hermeneutics:
words do far more than merely encapsulate pre-linguistic ideas. Rather than this
instrumental view of language, rhetoric views speech as shaped by and in turn shaping
the situation, and thus as highly social. In other words, rhetorical speech is not just a
mechanical act of putting labels on concepts. Instead, it is an activity in which a speaker
attempts to shape social realities, while these realities are themselves shaped by other
speech. But just as rhetoric recognised that speakers are tied to audiences and their
situations, many hermeneutical theorists recognise that readers are tied to authors and
their situations. Rabinow makes the observation that,
Discourse is a mode of power by which inequality is enacted, promulgated, 
and sanctioned. “Truth” itself is a social construct, and whoever has power 
determines its content. The pursuit of the singular meaning of authorial 
intent then, is for one set of interpreters a guarantor of reader neutrality but 
for another a thinly disguised means of self-legitimation (1984: 25).
Rabinow’s insight applies to Revelation. John is on the offensive. Heavy sanctions 
shall fall upon those who tamper with John’s book (22: 18-19). In fact, John makes it 
clear that the sanctions threaten every hearer, those within and those outside the 
churches. Only John has the power, as he is the primary voice, legitimated by his 
receptivity to God/the Lamb/Spirit and angels. Self-legitimation is integral to his 
agenda in the transmission of the apocalypse. Fish says that one cannot understand an 
utterance,
without at the same time hearing or reading it as an utterance of someone 
with more or less specific concerns, interests, and desires, someone with an 
intention... This, of course, does not mean that intention anchors 
interpretation in the sense that it stands outside and guides the process; 
intention like anything else is an interpretive fact; that is, it must be 
construed; it is just that it is impossible not to construe it (1989: 100).
122 See A. Wilder, 1964, Early Christian Rhetoric: The Language of the Gospel. Cambridge: Harvard 
University, pp. 25-26; Wilder, 1969, The New Voice: Religion, Literature, Hermeneutics. New York: 
Herder & Herder; and also compare M. Hyde and C. Smith, 1979, “Hermeneutics and Rhetoric: A Seen 
but Unobserved Relationship”, QJS, pp. 347-63.
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Thus rhetorical texts reveal more than abstract theory produced by Greek and Roman
elites. These texts claim to represent what was commonly practiced in the public
courts and assemblies of the day.124 One cannot avoid the possibility that both John and
his audience shared certain sensibilities about how speakers and authors might have
represented themselves in various contexts. Ethos was a priority for every speaker,
performing an essential function in any speech act. According to Carey,
Aristotle laid the groundwork for this view by naming ethos along with 
logos, an argument’s rational force, and pathos, its emotional effect upon 
the audience, as his three categories of argumentative proof (1999: 48). 25
Heavily influenced by Aristotle, the Latin tradition agrees on ethos’s critical role. 
Cicero maintained,
Now nothing in oratory is more important than to win for the orator the 
favour of his hearer, and to have the latter so affected as to be swayed by 
something resembling a mental impulse or emotion, rather than by 
judgement or deliberation (De Or 2. 178).
Speakers sought to identify themselves as persons of virtue, knowledge, and pure 
motives. These values, modified from Aristotle’s trilogy of good sense, virtue, and good 
will (Rhet 2.1.5), may be variously expressed but are common in the rhetorical texts.126 
Generally, speakers sought to present themselves as persons who could be trusted 
because of their exemplary character, command over the subject matter, and blameless 
motivation. As Bailey and Vander Broek suggest,
123 The history of rhetoric is perceptively summarized by G. Kennedy, 1980, Classical Rhetoric and Its 
Christian and Secular Tradition from Ancient to Modem Times. Chapel Hill: University of North Carolina; 
C. Perelman and L. Olbrechts-Tyteca, 1969, The New Rhetoric: A Treatise on Argumentation. Notre 
Dame: University of Notre Dame; A. Hauser, 1994, Rhetorical Criticism of the Bible: A Comprehensive 
Bibliography with Notes on History and Method. Biblical International Series 4, Leiden: Brill; Aristotle’s 
Rhetoric (edited about 341 BCE), Cicero’s De Oratore (54BCE), the Rhetorica ad Herennium (around 84 
BCE), or Quintilian’s Institutio Oratoria (around 94 CE). These dates are taken from, C. Black, 1995, 
“Rhetorical Criticism”, p. 257.
124 B. Vickers, In Defense of Rhetoric, citing Cicero: “to my thinking the virtue in all the rules is, not that 
orators by following them have won a reputation for eloquence, but that certain persons have noted and 
collected the doings of men who were naturally eloquent” [De. Or 1.146], Oxford: Clarendon, 1988: p. 1.
125 Jtíoxeiç, Rhet. 1.2.3. Quintilian went even further, subordinating logical proof as less effective than 
ethos and pathos as a means of convincing an audience, cited, in Vickers, Defense of Rhetoric, 1988: p. 77.
126 Carey, Apocalypse, 1999: pp. 53-54.
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Writers about rhetoric did not fail to discuss the social nature of speech, 
because they realised that the character of the speaker (ethos) and the state 
of mind of the audience (pathos) affected persuasion. Because of this, 
speakers were taught to present themselves as authoritative and 
trustworthy and to develop ways of affecting the emotions of the audience 
as a means of constructing a convincing speech (logos) (1992: 130).
Vivid characterisation was also especially effective in attacking one’s opponents.
Cicero advised speakers to “paint their characters in words” {De Or 2.184). Carey says
that characterisation tended to identify a subject with a single attribute, thus making
“Character delineation especially valuable as a means of exposing a person’s ruling
passion in the public light” (1999: 59). He illustrates this point by citing Cicero:
Character delineations of this kind which describe the qualities proper to 
each man’s nature carry very great charm, for they set before our eyes a 
person’s whole character. In short, by such delineation anyone’s ruling 
passion can be brought into the open {Ad Her 4.65).
Both Kennedy (1980) and Carey’s (1999) survey of classical texts provide only part of 
what is fundamental in understanding the mechanisms that John employed in his 
construction of both credibility and authority as the primary voice in Revelation. By 
also giving consideration to the written text one can advance Carey’s understanding of 
rhetorical criticism. In effect, a textually embodied vision demonstrates charismatic 
authority when an audience deems it to be authentically divine in origin and accepts it 
into the canon.128 Campbell applies this insight to the Judaic and Christian traditions of 
apocalyptic literature by noting that,
A prophet has charisma when he or she succeeds in attracting a following.
The charismatic authority that the historic audiences for the Apocalypse 
have attributed to their prophets and prophetic texts constitutes an attempt 
by these audiences to assume the standpoint or perspective of the universal 
audience. In the act of the audience recognising itself in the chorus of 
saints and angels to whom the mysteries of the ages are revealed, in 
identifying with those who join in the chant, “Just and true are thy 
judgments, O King of the ages” (1984: 251).
127 Examples of this aspect of attribution of character might also be seen in Theophrastus’s Character 
Sketches and Homer’s Achilles. See also R. Scholes and R. Kellogg, 1966, The Nature of Narrative. 
Oxford: Oxford University, pp. 88, 161-65.
128 This comment reinforces a previous remark by Wall, Revelation, 1991: p.9, in chapter 1 of this thesis.
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The promise of the Apocalypse to make known the imminent End of history and the 
justification of evil in the cosmos is no less than the promise of the human apprehension 
of the divine, a standpoint for judgment that reveals the narrative of unity of all space and 
all time and forecloses every disagreement. In its initial mode of expression, the 
authority of the apocalyptic narrative was grounded in the prophet’s claim to direct 
apprehension of the transcendent. Revelation is among other things a mythic narrative 
about power and authority, an affirmation of divine and spiritual power over against the 
idolatrous claims of state authority.
This is no more evident than in the portrait of the beast in chapter 13. The beast may be
interpreted as a symbolic subversion of the persecuting power of the Roman Empire that
demanded not only political obedience but also formal obeisance to the imperial cult:
And I saw a beast rising out of the sea, having ten horns and seven heads; 
and on its horns were ten diadems, and on its heads were blasphemous 
names. And the dragon gave it his power and his throne and great 
authority. In amazement the whole earth followed the beast. They 
worshipped the dragon, for he had given authority to the beast, and they 
worshipped the beast, saying, “Who is like the beast and who can fight 
against it?” Also it was allowed to make war on the saints and to conquer 
them. It was given authority over every tribe and people and language and 
nation, and all the inhabitants of the earth will worship it, everyone whose 
name has not been written from the foundation of the world in the book of 
life of the Lamb that was slaughtered (13: 1-8).
For the author of Revelation, this authority is allowed to rule only by mysterious divine 
permission, and will ultimately be overturned by the reassertion of the divine will. The 
whole movement of the storyline of Revelation carries the implicit assumption that God 
is directing everything and that there are no uncertainties or deviations possible. All of 
this is “what must be” (ä òeí 1:1; 22: 6). Throughout Revelation the verb form 8ÒÓ0T] 
(“was given”)129 highlights from John’s perspective that authority and power to act in
129 John makes known that God has allowed to beast to blaspheme (cf. Rev 7: 15; 21: 3; Dan 7: 8). He is 
allowed authority for “forty-two months,” the same length o f time that the woman is nourished in the 
desert (12: 6, 14). The two witnesses “have authority” to perform signs and wonders (11:6) ,  and that “the
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certain prescribed and limited areas is delegated by God. Similarly, an apocalypse “was 
given” to John to communicate to his audience in the seven churches. It is in the 
transmission of the revelation John has received that he must also reassert the divine will 
over his hearers and his opponents. Therefore what John hears and sees in the realm of 
the transcendent (22: 8), will either mean recognition of his authority and his credibility, 
or on the other hand, rejection and opposition from his rivals.
John’s rhetorical strategy in Revelation is designed to motivate and persuade his 
hearers to maintain the path of honour and faithfulness. The reward of participation in 
the New Jerusalem is for those whom John calls “blessed”. Blessed because they 
choose both to “keep” the word of God and to “conquer” opposing rival voices inside 
and outside the churches. They are blessed because they resist the seductive voice of the 
“Babylon the great harlot”. For those who have ears to hear, auditory receptivity is 
paramount in maintaining the path of blessedness.
2.10 An Auditory Approach
“Hearing” and “reading” were used synonymously in 1: 3, since reading was
always audible because it was nearly always done aloud. This insight, according to
Stanford, has important interpretive significance. “Ancient authors not only chose
words to convey meanings they intended but also chose words whose sounds effectively
communicated those meanings” (1967: 77-78). Ong adds in the case of Hebrew,
The primacy of the Hebrew feeling for the word suggests a highly 
auditory sensorium, for the word is not an inert record but a living 
something, like sound, something going on. Hence dabhar means not 
only a spoken word but also an action or event whose essential character 
can best be grasped by attending to the nature of sound (1970: 3).
nations” trample “the holy city” (11:2). The sea beast is also “allowed to make war on the saints and to 
conquer them” (cf. 11:7: Dan 7: 21).
130 Herodotus 1:48; Augustine Ep 147; Conf 10: 3.
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As Hide has noted, “sound invades us and is like a command that will not admit of being 
ignored” (1976: 81):
The languages that relate hearing to the invading features of sound often 
consider the auditory presence as a type of “command”. Thus hearing and 
obeying are often united in root terms. The Latin obaudire is literally 
meant as a listening “from below”. It stands as a root source for the 
English obey. Sound in its commanding presence in-vades our 
experience. The auditory field is not a static field (1976: 83).
A feature of Revelation and the Shepherd of Hermas was that they were explicitly
intended for oral performance. Oral performance suggests that it “was a means of
transforming silent texts into sounds and movement through the medium of speech. It is
a way in which the author becomes an audible presence by means of the speech of the
presenter” (Ward, 1994: 95-96).132 In effect, says Barr,
By speaking John’s words out loud, the reader once again empowered 
them. The Greek word translated “to read” is avayivoboicoa from roots 
that mean to come into being once again. A reader was someone who 
caused words to live again (1998: 29).
Schiissler Fiorenza suggests that Revelation “performs a symphony of images that have 
the power to evoke imaginative participation within the community that the seer 
envisions” (1991: 31).133 For John’s audience the repetitive refrain to have an ear to 
hear actually summons them into an oral enactment of the “words of the prophecy” 
received by John. Oral enactment therefore, is not to be viewed merely and only in 
terms of a liturgical enactment. Rather, it is also to be seen as a specific summons to 
either faithfulness to God and the Lamb, or compromise and adherence to rival voices, 
namely, the teachings and practices of the Nicolaitans, Jezebel, or Balaam, and 
Babylon/Rome.
131 Rev 1:3; 22:18; cf. Hermas Vis 2.4.3; 1.3.3-4. References in the Christian tradition to the reading of 
letters in congregations are found in 1 Thess 5: 27, and Col 4: 16.
132 Ward, “Pauline Voice and Presence”, Sem 65, ‘The recitation of Paul’s four-chapter letter (2 Cor 10- 
13) was a counter-performance through which Paul shrewdly and creatively re-established a powerful 
parousia in the Corinthian church” 1994: p. 96.
33 Schiissler Fiorenza, Revelation: Vision of a Just World, 1991: pp. 117-39.
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This thesis argues that John perceives himself as under threat from rival voices both 
inside and outside the churches. The adoption therefore of an auditory approach seeks 
to examine the importance of what it means to have ears to hear John. He is God’s 
chosen servant. After reading and digesting the bulk of commentaries and journal 
articles on Revelation, it soon became apparent that the “visions” in Revelation appear 
to be the core of hermeneutical activity. However, “hearing” occurs more times than 
“vision”, and scant attention had been afforded this area as a plausible way of 
understanding Revelation. It has only been over the last decade that the place of hearing 
in Revelation has been given serious attention.
The contributions of Enroth,134 Aune,135 and Beale136 inform us on the use of the 
HF in Revelation, and thereby provide the initial impetus for investigating the auditory 
features of Revelation. Enroth (1990) formulates her research on the basis of three 
different interpretations of “the one having an ear to hear, let him hear what the Spirit is 
saying to the churches” (2: 7,11,17, 29; 3: 6,13, 22). Even though the HF had been 
studied very little, Enroth provides insight from the contributions of three scholars.
The function of the formula from Dibelius’137 perspective is to interpret it as esoteric.
This means that the formula is a signal, the purpose of which is to indicate 
to both hearers and readers that a parable or a speech contains a deeper 
meaning. The formula demands attention, for either the secret speech is 
understood or it is not. Only one who has been given the gift of hearing 
can understand the deeper intention (1990: 598).
134 M. Enroth, 1990, ‘The Hearing Formula in the Book of Revelation”, NTS 36, pp. 598-608.
135 Aune, “The Form and Function of the Proclamations to the Seven Churches (Rev. 2-3)”, NTS 36, 1990, 
pp. 182-204; Aune, Revelation 1-5, 1997, pp. 150-52.
36 Beale, 1997, “Hearing Formula and the Visions of John in Revelation,” in Studies in Early Christian 
Ecclesiology in Honor ofJ. P. M. Sweet. M. Bockmuehl & M. Thompson, (eds.), Edinburgh: T. & T. 
Clark, pp. 167-180; Beale, 1999, The Book of Revelation NIGTC, Grand Rapids: Eerdmans, pp. 236-39. 
137 M. Dibelius, 1910,“Wer Ohren hat zu hören, der höre,” ThStCh 83, pp. 468-71.
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Räisänen, on the other hand, has proposed that the formula does not demand an
understanding of a deeper secret function.
The formula is instead a call for the hearer or reader to understand. The 
hearer or reader must act and want to act according to what he 
understands. Parénesis must be heard and obeyed (1973: 85-86).
1 _
As for Fusco, his interpretation of the HF is a noetic one. He, in fact, combines the
previous two. Fusco sees the HF as “a call to pay special attention to understanding”
(1980: 156). Enroth says that most scholars who pay attention to the HF interpret it like
Dibelius, “as esoteric” (1990: 599). She adds,
They also interpret all the formulae in the NT in the same way. The 
function of the formula is constructed by them on the basis of the 
interpretation of Mark 4:9 (and its context). This one-sided interpretation 
is then transferred from text to text with little further thought (1990: 599).
However, it was only Fusco who had noticed that the formula has different functions in 
different contexts.140 Enroth observes that the HF underlines the necessity of hearing 
properly. She discounts any possibility of the HF functioning in an esoteric manner. 
Rather, the parénesis is directed to the whole church and this entails being faithful and 
strong in preserving what one has. Literally, the HF could be construed as work out 
what one hears. The HF functions to strengthen the community and encourage it to hold 
fast to what it has. On the other hand, Aune not only highlights Enroth’s conclusions 
regarding the parenetic function of the HF, but also draws attention to the placement of 
the HF at the conclusion of the seven messages (2-3). Aune’s focus is to view the HF 
as,
a proclamation formula, i.e. as an injunction to the audience to pay
attention to the message that has (or will be delivered). When the
138 H. Räisänen, 1973, Die Parabeltheorie im Markusevangelium. Helsinki: Publications of the Finnish 
Exegetical Society 26.
139 V.Fusco, 1980, Parola e Regno. La sezione delle Parabole (Me. 4. 1-34) nella prospettiva marciana 
Aloisiana 13: Brescia.
140 Fusco, Parola e Regno, assumes that “the function of the HF in Mark 4:9 or the formulae in the Gospel 
of Thomas Logion 24, 96 are noetic and that of Mt 13:43 or that of the Gospel of Thomas Logion 63 are 
parenetic”, 1980: pp. 156-57.
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proclamation formula concludes an oracle, it functions as a prophetic 
signature and appeals to the hearers to hear and understand divine 
revelation (1997: 150).141
Aune’s association of the HF with the proclamation formula also suggests that it was
probably derived from usage in public assemblies and in courts of law (Mic 6: 2; Jer 2:
4), and was used to introduce instruction in the law142 and in instruction in wisdom 143
(1997: 150). Conversely, Beale attends to the HF quite differently from the previous
contributors. Beale draws little if any attention to matters regarding the parenetic or
esoteric function of the HF. Rather, he suggests,
that this formula has its background in the Synoptics and the OT, where in 
both cases it occurs in connection with symbolic or parabolic revelation.
In the OT it refers to the effect that the symbolic revelation of the prophets 
had on the Israelites. Jesus’ use of the HF is not novel but it is line with 
the OT prophetic pattern (1999: 237-38).144
Beale’s intention to focus on the OT prophets and to associate their role with the function 
of the HF in Revelation is strengthened by his depiction of the idolatrous atmosphere in 
Revelation. Beale reasons that John employed the HF in a manner that specifically 
warned his hearers not to become identified with idols (1999: 239). Similarly, Beale’s 
comment also reinforces what was previously mentioned in relation to rhetorical 
analysis, namely, that John deliberately characterises his rivals as false apostles/prophets, 
and false leaders, and thus associates them with idolatrous activities and idolatrous 
wisdom. Therefore fundamental to the primacy of hearing in Revelation necessitates 
choice. Reinforcing these comments, Prigent says that “he who has ears” implies two 
things:
141 Aune, Revelation, also draws attention to a saying from the Qumran literature: “open their ears and hear 
profound things and understand [everything that happens when it comes upon them],” p.150. Even though 
he does not elaborate on the text from the Qumran literature, it is evident that one’s capacity to hear or to 
receive divine revelation required the opening of one’s ear through supernatural agency. From 4 Q 267, 
frag. 2, 5-6 lines Dead Sea Scrolls, G. Martinez, (trans.), 1997: p. 49.
142 Prov 4: 1; Job 13: 6; 33: 1 ,31,34: 2, 16; Isa 49: 1 51:4.
143 Deut 32: 1; Prov 7: 24; Ps 49: 1; Isa 28: 23.
144 In the majority of NT uses “the one having ears, let him hear” is a direct development of Isa 6:9-10 and 
signifies that parabolic revelation is intended to enlighten genuine believers and to blind unbelievers.
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First the assertion that the text is not immediately intelligible. To 
understand it requires the effort of reflection, or rather the illumination of 
inspiration. The prophetic discourse elicited by the Spirit is only 
intelligible to those who have been visited by that same Spirit. Hence the 
consoling conclusion that if all addressees do not listen, the responsibility 
cannot be incumbent on the author of the letters. Next comes the certainty 
that what is said to the Church at Ephesus is not without importance for 
the other communities (2001: 161).
In the final analysis, there is no doubt that the HF offers a parenetic function. However, 
in adopting an auditory approach, it is important to look further to the author’s role in 
Revelation, as to the way in which John presented himself as a privileged recipient of 
divine knowledge, specifically as “the hearing and seeing one” (22: 8). Revelation 
begins with an overt claim: John has received his revelation from God through an angel. 
He claimed that he was reporting “all that he saw and heard” (1:2; 22: 8) to his audience, 
an offer of maximal information.145
However much John might protest that he is describing all that he both sees and hears, he 
has adopted what Said would call a “strategic location” (1978: 20). In other words, 
John’s superiority to others relates to the fact that he is both an earwitness and an 
eyewitness “able to narrate the telos for all humankind” (Said, 1978: 52). Audacious 
indeed, and yet, highly strategic in his articulation of the apocalypse. John’s strategy is 
principally one of having to assert his power claim in order that he may win over his 
hearers and silence the rival voices.
If John is to be heard by his audience, then he has to establish his authority over both his 
hearers and rivals. In John’s opinion, it is incumbent on all who have “an ear to hear” 
the words of his prophecy, that there is the corresponding responsibility of an ethical 
choice.
145 S. Lanser, 1981, The Narrative Act: Point of View in Prose Fiction. Princeton: Princeton University, p. 
9.
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For John, “having an ear to hear what the Spirit is saying to the churches”, has 
implications both for the present and the future. For one it will mean reward, for another 
ultimate loss, therefore, how one responds to the Spirit’s words through John has far 
reaching consequences. As Biguzzi observes, it is right to the very end that John was 
leading his addressees, “from the lack of will-power and the relaxed vigilance to a 
renewed alertness, to the thirst for the last realities and the firm resolution of conquering 
them” (2002: 201).146
2.11 Summary
The discussion generated from a work like Revelation has meant the adoption of 
many and varied interpretive strategies. Fundamental to any understanding of the varied 
interpretive strategies has also meant not only an appreciation of historical criticism, 
rhetorical and literary approaches, but also, an attempt to see how these varied 
approaches may combine usefully in the acquisition of new insights and understanding 
of Revelation. Basic to this survey of diverse methodological approaches, the 
problematical ideological context and the place of historical research remain a constant 
in order to discover the context.
However, studies that go beyond the limits of a single disciplinary perspective present a 
fuller, more compelling interpretation of research in Revelation. Whilst a narrative 
approach and rhetorical analysis may assist in addressing areas in Revelation, from the 
perspective of historical critics they may be viewed as speculative. However, literary 
criticism does not replace historical-biblical criticism, but presumes it and draws from 
its resources and conclusions. It is distinguishable from historical-critical exegesis, by
146 G. Biguzzi, ‘The Chaos of Rev. 22:6, 21 and Prophecy in Asia”, Bíblica 83, 2002: pp. 193-210.
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its emphasis on the internal relationship of the elements of the text to one another, rather 
than upon their possible historical referents.
From the perspective of rhetorical analysis, provision is made to explore just how 
such claims are either advanced and supported by the recipient of the divine revelation, 
and the dynamics of the constituency of the audience that the prophet addressed. For 
this thesis the view presented is that Revelation is a narration of events constructed by 
an author who designates himself as “the hearing and seeing one” (22: 8).
Therefore the following chapters will seek to reinforce the significance of hearing in 
Revelation, and investigate the following: explore and determine how the author of 
Revelation as “the hearing and seeing one” constructed his authoritative voice as the 
only voice to be heard. Then, understand John’s use of both the HF and the seven 
makarisms as a basis of persuading his audience to remain true as “faithful witnesses” 
and as “conquerors” as exemplified by the Lamb. After this, identify specifically the 
alleged rival voices as postulated by John. Finally, for strategic reasons to uncover 
John’s strategy of control over his audience and rivals alike, in order to silence the rival 
voices and to reinforce his claim as a chosen recipient of an apocalypse given to him by
God for those who have ears to hear.
-71 -
CHAPTER 3
JOHN, “THE HEARING AND SEEING ONE” (Rev 22:8)
John’s introduction to his audience in Rev 1: 9-11 provides an important perspective
from which he can establish both his credibility and his solidarity. The text constructs a
portrayal of the character of the narrator:
I, John, your brother who share with you in Jesus the persecution and the 
kingdom and the patient endurance... I was in the spirit on the Lord’s day, 
and I heard behind me a loud voice like a trumpet... Then I turned to see 
whose voice it was that spoke to me (1: 9-12).
The same portrayal of the narrator is given again at the conclusion to the revelation:
I, John, am the one who heard and saw these things. And when I heard and 
saw them, I fell down to worship at the feet of the angel who showed them 
to me; but he said to me, “You must not do that! I am a fellow servant with 
you and your comrades the prophets, and with those who keep the words of 
this book. Worship God” (22: 8-9).
These introductory and closing verses contribute to the solidarity of the portrayal of the 
narrator. This chapter will explore John’s narrative world in order to understand his self­
designation as “the hearing and seeing one” (ó áicotícov icai ß^BJtcov 22: 8). What this 
means is acquiring an understanding of John’s self-presentation in relation to his 
rhetorical strategy. Following this, attention will be given to examining his role as a 
representative of the apocalyptic/prophetic tradition and exploring John’s use of “in 
spirit” as a basis for receptivity to the Spirit’s words. Finally, to investigate the way that 
John employs the “hearing and seeing” motif in the apocalypse.
3.1 John’s Self Presentation
The preface of Revelation is carefully constructed so that the audience will find 
the accounts of heavenly auditions and visions convincing. Before John speaks directly 
to his audience as “I”, he is introduced as “a servant of God”, to whom God sent an 
apocalypse of Jesus Christ by means of God’s angel. One may observe that John’s
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introduction is in the third person in 1:1-2, at the centre of a chiastic structure. The 
chiastic structure surrounds John with the highest authority figures, Jesus Christ, God 
and the mediating angel.
(A) Revelation of Jesus Christ
(B) was given to him by God
(C) to show to his servants the things that must shortly take place, 
and he made it known by sending his angel to John
(B) who witnessed to the word of God
(A) and the witness of Jesus Christ, to everything that he saw.
Evidence of the author’s rhetorical strategy by ascribing this apocalypse to God may be 
seen as part of John’s overall strategy of cloaking his own moral, ideological, and 
particular theological values in divine apparel. Here, in contrast to every other NT text, 
the author claims that what has been written is been revealed by God and by Jesus Christ. 
Similarly, his encounter with the one that says to him, “I am the first and the last, and the 
living one. I was dead, and see, I am alive forever and ever” (1: 17-18) reinforces the 
language of divine commission, particularly from a Christian perspective.147 John, the 
servant of God, receives the revelation.
The function therefore of the first person singular, “I, John” (1:9; 22:8) is to 
convey to his audience that his role as the narrator is inextricably linked to both the 
transcendent realm and to the human one.148 Booth suggests that while “John stands at 
the bottom of knowledge, beneath God, Jesus Christ, and the angel, the inference of 
privileged status is also conspicuous from a literary perspective” (1983: 161). John may 
be viewed as a person of both the present and the past. His past is viewed as recent and 
narrowly defined as a witness to voices from the transcendental realm (“I heard”) and to
147 This is not unlike what is expressed by Paul in his letter to the Galatians, in terms of establishing his 
credibility and authority (Gal 1: 1, 11-12, 15-17).
148 John’s role as both an eyewitness and an ear witness of knowledge normally inaccessible to human 
apprehension served to reinforce the privileged status and claim of the seer as one chosen by God. The 
acquisition of knowledge and the rejection of pagan divination were condemned as a sign-manifestation of
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his visions (“I saw”). Revelation is a divinely directed story made accessible to John’s
audience through his receptivity to everything that he hears and sees (22: 8). In other
words, without John as the storyteller and interpreter, it is impossible to understand
Revelation.149 As storyteller and interpreter, the presentation of the “I, John” (1: 9-10) is
highly self-conscious. Lejeune calls this,
an autobiographical pact. Namely, the implicit agreement which an 
author or narrator makes with his or her readers about his or her identity.
There exists a sort of contract governing the manner in which the reader 
should read the text put forth by a narrator and the commitments which 
the author has decided to take (1996: 8).
In the Jewish Scriptures, this autobiographical aspect is seen in the analogous phrase “I, 
Daniel”.
When I, Daniel, had seen the vision, I tried to understand it. Then 
someone appeared standing before me, having the appearance of a man, 
and I heard a human voice by the Ulai, calling, “Gabriel, help this man 
understand the vision” (Dan 8: 15-16; cf. 8: 27; 9: 2; 10: 2, 7; 12: 5.).
In the Jewish apocalyptic text Second Baruch, “I, Baruch”, occurs with frequency:
Now the angels did as he had commanded them; and when they had 
broken up the comers of the wall, a voice was heard from the midst of the 
temple after the wall had fallen, saying: “And, I, Baruch, went away” (2 
Bar 8:1, 3; see also, 9: 1; 13: 1-2).15"
Even though the specific expression “I, John”, only occurs twice in Revelation, at the 
beginning and at the ending of the book, the placement of the expression is important
evil spirits. As in the Jewish Scriptures (Deut 18: 9-13), foreknowledge based on sources other than God 
was demoted to secrets obtained by demonic power, not inspired by God.
149 John’s activity is well presented by G. Caird, 1966, A Commentary on the Revelation of St. John the 
Divine. London: Black, pp. 289-301; Rev. 17: 9-10 is an example of John’s commentary, similarly, 6: 1-17 
may serve as an example of John’s storytelling style.
150 For similar phrases identifying the speaker, lEnoch 12:3; Ezra 7:21; Gos Pet 14:60; 4 Ez 3:1; 2 Cor 10: 
1; Gal 5: 2; Eph 3: 1. “In all of these contexts the phrase has a formal, authoritative force” (Aune, 1997: 
p.75). See also E. Winstedt, (trans.), 1927-29, Cicero, Letter to Atticus 3 vols. LCL; New York:
Macmillan for the first two volumes; New York: Putnam for the third, 1912-18; W. Williams, Cicero, 
Letters to his Friends. Loeb Classical Library, 3 vols: London.
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(1:9; 22:8).151 It looks like “I, John” is a literary technique indicating that its placement 
at the beginning and the ending of the book serve the purpose of enveloping the frame of 
the main body of the vision of the apocalypse (4: 1-21: 5) as his signature to the vision.
John is called to communicate to the churches all that he hears and sees. 
According to John, it is not given to an angel to communicate the vision. Nor is the 
responsibility entrusted to an elder as to what is heard around the throne room. 
Specifically, the divine mandate is given to none other than “I, John the hearing and 
seeing one” (22:8). Similarly, the repetitive “I heard” and “I saw” accentuate John’s 
presence and voice throughout Revelation.
The introductory verses report that John has received the revelation while he is 
on the isle of Patmos, away from his hearers (1: 9-11). If John is absent from his 
audience, then clearly his absence could work against him and therefore in his 
opponents’ favour. While he is away from his churches, rival leaders are able to have 
access to the ears of his audience. Evidence for such a claim can be seen in the 
messages to the churches. There are indications that some have resisted, while others, 
are vacillating, if not already compromising their standards (2: 13-15, 20-26). Quite 
clearly, it is John who sets these standards. If John is trustworthy, so is his message. If 
he is privileged with special knowledge, then his audience should heed him.
From the opening verse of Revelation (1: 1), the reference to the name “John” is 
implicitly linked to God, in that Revelation established an equally absolute locus of 
authority, namely, a God whose designs are available only through John’s 
representational voice. Therefore, the emphasis on “I, John”, may be viewed as a way
151 John, avoided drawing his own portrait as it might have been with ancient autobiography. On ancient 
biography and autobiography, see A. Momigliano, 1993, The Development o f Greek Biography.
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of establishing both his claim of privileged status and his authority as a chosen recipient 
to communicate the revelation to his audience. Authority, it is reasonable to suggest, 
is the fundamental building block for all apocalyptic argumentation.153
The literary milieu of Jewish and Christian apocalypses prior to and after 
Revelation attracted suspicion and apprehension as to the legitimacy of the claims of the 
author.154 Claims about the end of the world, the nature of heavenly or hellish realms, or 
the ultimate fate of human beings necessarily rely on revelatory experience or downright 
speculation. To such claims, most hearers would respond with some degree of 
scepticism. After all, we do not readily accept epochal pronouncements from simply 
anyone who claims to have discovered the cosmic significance of evil or to have 
calculated the remaining duration of the cosmos.
More specifically, authority, whether it is imperial, divine, apocalyptic or prophetic 
represents a fundamental site of struggle in Revelation and its contemporary 
appropriations. When John claims to reveal “the things that must soon take place” (1:1), 
it is reasonable to suggest that the audience’s response could be, “Who says so?” or
Cambridge: Cambridge University.
152 Prior to and after its reception in the Christian canon, Revelation underwent rigorous criticism in order 
to ascertain both the authenticity and credibility of such a document. Even to this very day, many 
fundamentalists and evangelicals claim that the author of Revelation and the Fourth Gospel are one and the 
same.
153 Paul, in fact, argued for his own authority on the basis of apocalyptic and visionary experiences (2 Cor 
12: 1-10; Gal 1: 12), and the Synoptics characterize Jesus as one who experienced otherworldly visions 
(Mk 1: 10-13 par.; 9: 2-13 par.; Lk 10: 17-20).
154 S. Polaski, 1999, Paul and the Discourse o f Power: Gender, Culture & Theory. 8. The Biblical Seminar 
62, C. J. Exum, (ed.), Sheffield: Sheffield Academic. She says “Apocalyptic texts, claim revelatory 
authority; the seer is explicitly said to receive visions, words or both from God. Yet the authority of the 
one who receives this revelation is commonly complicated by two factors. First is the frequent presence of 
a mediator, often an angelic figure, who remedies die lack of understanding experienced by the seer. The 
seer who receives marvelous revelations is, nonetheless, incapable of understanding them unaided. Second, 
the entire apocalyptic vision is often attributed to a pseudonymous author, generally some great figure 
from the past, such as Moses or Enoch. Jewish apocalyptic texts, then, both participate in the discourse of 
revelatory authority and disguise authority by which they claim to speak”, p.45.
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“How do you know?”155 Nonetheless, Wall comments that John speaks out of a genuine 
prophetic authority:
There is a sense in which the book of Revelation represents the best 
illustration in the NT of a book whose authority derives from its revelation 
content rather than from its author’s status. The authority of Revelation 
does not derive from an apostle who writes his visions down; rather, it 
derives from their source, God, and from the one who commissions their 
writing, the risen Christ (1991: 9).
The auditions and visions, therefore, as John reports as “the hearing and seeing 
one”, are to transmit a fundamental conviction: these auditions and visions received by 
the prophet must not only be interpreted, but also, contemplated and transformed into 
action by his audience. Those who have ears to hear will be those who align themselves 
with John, and therefore, will choose to be loyal and faithful witnesses to God and the 
Lamb.
Similarly, the path of blessing as enunciated by John in the seven makarisms,156 
and the promises given to conquerors and keepers of the word of God, encourage and 
motivate his audience to transcend oppression and death in a new world where God’s 
glory becomes visible over all the earth. It is this transcendent and liberating vision of 
Revelation that John enjoins upon his audience so that they can anticipate and 
participate in the rule of Jesus Christ as priests and kings. Obedience to the message of 
John implies participation in the reign of Jesus as a present reality. One may also 
suggest that John is advocating that accessibility to revelation and the availability of the 
Spirit’s words is a given. The words of the Spirit according to John are for those who 
have an ear to hear and obey what the Spirit is saying to the churches. Revelation 
functions therefore as a vehicle to retrieve a fundamental dimension of the Jesus 
movement. This dimension concerns the eschatology of Revelation. Eschatology in
155 O’Leary, Arguing the Apocalypse, 1994: p. 203.
156 Rev 1: 3; 14: 13; 16: 15; 19: 9; 20: 6; 22: 7, 14.
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Revelation takes place basically in the present. John as apocalypticist and prophet 
provides not only an analysis of his situation, but also, he offers his audience both 
information and motivation for constructing with him an alternative society.
John’s self-conception of being a witness to the “word of God and the testimony
of Jesus Christ” (1: 2; 22: 18, 20) indicates that he conceives his role in terms of witness
to divine revelation. Even though the word “witness” does not occur, Enoch’s reception
of the words of the Most High indicate the motif of witness:
Now, therefore, I swear to you, the righteous, by the glory of the Great 
and Honoured and Mighty One in dominion, and by His greatness I swear 
to you. I know a mystery and have read the heavenly tablets, and I have 
seen the holy books, and have found written therein and inscribed 
regarding them (lEn 103: 1-2).
Just as Enoch bears witness to what he has known and seen in the language of 
“mystery”; so too, John in his self-presentation as “the hearing and seeing one” (22: 8), 
posits the notion of one who also has access to the realm of the transcendent.157
3.2 John’s Self Designation
For more than a century the preponderant scholarly portrayal of Judaism has been 
of a tradition that is auditory rather than visual.158 According to Aune, the witness borne 
by John as “the hearing and seeing one” (22: 8) reflects “the widespread ancient view 
that the only reliable access to knowledge of past and present events is through the two 
senses of hearing and sight” (1987: 81-82). Aune also comments that the oldest terms
157 Polaski, Paul and the Discourse of Power, comments that “among those Jews for whom divine 
revelation was a source of authority should be included the sectaries at Qumran. The individual known as 
the ‘Teacher of Righteousness”, apparently either the founder of the community or one of its early leaders, 
is described unmistakably as the recipient of revelation, “to whom God has made known all the mysteries 
of the words of His servants the Prophets”, 1999: p.45. See also C. Newsom, 1992, “The Case of the 
Blinking I: Discourse of the Self at Qumran”, Sem 57, pp. 13-23.
158 See J. Lindblom, 1962, Prophecy in Ancient Israel. In section 111, ‘The Prophets as Recipients of 
Divine Revelations: The Divine Word”, Oxford: Basil Blackwell, pp. 108-121.
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for inspired individuals who mediate divine communications are “seer”, that is-one who 
sees what is hidden to others, “man of God”, and, “man of the Spirit” (1983: 83).159
The conjunction of terms for hearing and seeing occur with frequency in the 
Jewish and Christian Scriptures.160 Moses saw a burning bush, but it was the word that 
revealed the meaning of the mystery (Exod 3-4). Both Isaiah and Amos saw a word (Isa 
2:1; Amos 1:1). Habakkuk speaks of the oracle that he saw (1:1). Even when prophets 
saw into the transcendent realm, it was the spoken word that clarified the vision.161 The 
predominance of aurality as the prime medium of reception is revealed in the recurring 
combination of hearing with seeing: “look with your eyes and listen with your ears” 
(Ezek 40: 4); “listen, all you nations, and look at my agony” (Lam 1: 18; cf. Isa 6: 10; 
32: 3; Ps 115: 6).
By way of synesthesis, vocables pertaining to the semantic field of sight can 
introduce aural reception162 and can even directly express aurality. This is evident in the 
opening verses of Revelation. Upon hearing a voice John turns to see the voice (1: 
10,12). Likewise, in the words of Habakkuk who expects to receive divine instruction: 
“I will watch to see what he will say to me” (Hab 2: 1). A similar fusion of sight and 
hearing is reflected in a Thanksgiving Hymn “... [the ann]initiation of your wondrous
159 For “seer” see 1 Sam 9: 11, 18-19; 2 Sam 15: 27; 24:11; Amos 7: 12; “man of God” see Judg 13: 16; 1 
Sam 9: 6; 1 Kgs 12: 22; 17: 18, 24; 2 Kgs 5: 8. The term “man of the Spirit” occurs only in Hos 9: 7, but 
was probably a term for prophet in the eighth century. J. Lindblom, Prophecy, 1962: p. 175; H. Wolff,
1974, Hosea. W. Janzen, S. McBride, (trans.), Philadelphia: Fortress, p. 157. Aune, 1997, suggests that the 
term refers to “one who is overcome by the Spirit of God” (1 Sam. 10: 6; 1 Kgs. 18: 12; 22: 21-22; 2 Kgs 
2; 9, 16; 2 Chron 20: 13). Hosea conveys the sense of “Israel shall be afflicted as the prophet that is mad as 
a man 'carried by the wind' deranged” (LXX 9: 7).
160 Deut 4-5; Isa 2: 1; Ezek 1: 3ff; Hab 2: 1-2; Acts 16: 9-10; Heb 1: 1-3.
161 S e e l  Kgs 22: 19-23; Isa 6; Jer 1: 11-16, 23: 18; Ezek 1; Dan 9: 23; Amos 1: 1,7: 1-9; 8: 1-3; 9: 1-4; 
Zech 1-6.
162 The imperative of “look”, recurringly precedes references to speech and hearing: “Look, you say to me” 
(Exod 33: 12); “Look, I have instructed you” (Josh 5: 8); “Look, I have listened to you” (1 Sam 25: 35); 
“Look, what you say is right” (2 Sam 15: 3).
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deeds will appear before the eyes of all that hearken [to you]” (I QH 18. 7).163 Other 
pertinent biblical examples of this usage may be found in the episode of Jeremiah’s 
confrontation with Hananiah, the prophet from Gibeon. Jeremiah wishes to make sure 
that his words are properly received and internalised by all present. He verbalises this 
intention in the expected and appropriate wording: “Listen [Hananiah] to what I say in 
your hearing [lit., your ears] and the hearing [lit., the ears] of all the people” (Jer 28: 7). 
The phrase recurs three more times in the context. But in those instances it is construed 
with vocables pertaining to sight: “Jeremiah the prophet said to Hananiah the prophet 
before the eyes of the priests and before the eyes of all the people” (Jer 28: 5; cf. 28: 1 
and 28: 11).
Talmon points to Israel’s sacred tradition in the Sinai pericope and suggests that,
the two modes of hearing and seeing are fused to such a degree that the 
attempt to separate them appears to be futile: ... “all the people saw the 
voices [of thunder], and the lightening and the trumpet sound and the 
mountain smoking”, and in its finis notation, “You saw that I have spoken 
to you from heaven” (Exod 20: 18-19, 22, 1991: 155).
This coupling of hearing and sight can also be observed in the extra-canonical Jewish
literature, sometimes quite direct, while at other times simply implied:
And Enoch answered and said: (there was) a righteous man whose eyes 
were opened by the Lord, and he saw a holy vision in the heavens which 
the angels showed to me. And I heard everything from them, and I 
understood what I saw (7 En 1:2).164
Within the apocalyptic tradition, the visions prepared the platform for the voice to be 
heard. The vision appropriately attracted the attention of the recipient so that both eyes
163 S. Talmon, 1991, “Oral and Written Transmission, or the Heard and the Seen Word in Judaism of the 
Second Temple Judaism”, in Jesus and the Oral Gospel Tradition. H. Wansbrough, (ed.), JSNTSS 64, 
Sheffield: JSOT, pp.121-158. He says in mishnaic usage the collocation “I see your words, has the 
inclusive meaning, “I heard you, understood you, and agree with you” 1991: p. 154.
164 See 1 Enoch 14: 15-19; 40: 3; 41:1; 64: 1. OTP, Vol 1 (1983).
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and ears could receive the transcendent disclosure.165 This is also true for John. The 
constant refrain of - “I saw” and “I heard”, of visions and voices in Revelation - breaks 
in from the hidden, outer, heavenly dimension into the earthly and is given to a prophet 
called John. The burden of evidence related to this perspective is inseparably related to 
John’s self-designation as “the hearing and seeing one” (22: 8). Explicit to this self­
designation in Revelation is the fact that hearing occurs some fifty-five times and the 
references to visionary reports are mentioned some thirty-seven times. However, making 
mention of the numerous references can only be helpful when viewed from the 
perspective as to how John employed the “hearing and seeing” motif.
Although John appears to be describing two different events, they are in fact one 
and the same event. At one time it could be a description of what he sees, and a second 
time a description of what he hears. What he hears interprets what he sees. On a purely 
physical level seeing and hearing can relate to mere externals. However, in the reception 
of revelation both seeing and hearing may be associated with hidden dimensions of truth 
otherwise concealed and inaccessible to human apprehension.
John sees and then hears what an event means. Revelation illustrates this coexistence of 
the auditory and the ocular throughout the book. John hears a report about a lion (5: 5) 
but he sees a “lamb” (5: 6). In contrast to the Creator/King in chapter 4, who is seated on 
the throne, the Lion/Lamb takes action by conquering, taking the scroll, and receiving 
sovereign power. What John sees in the Lamb when he has taken the sealed scroll is a 
critical element to what he will hear regarding the enthronement liturgy by the four 
living creatures, and the twenty-four elders:
165 In the Christian tradition Luke records Ananias’s words to Paul, ‘The God of our fathers has appointed 
you to know his will, and to see (iôeív) the Righteous one, and to hear (cucofioai) from his mouth” (Acts 
22: 14).
They sing a new song: “You are worthy to take the scroll and to open its 
seals, for you were slaughtered and by your blood you ransomed for God 
saints from every tribe and language and people and nation; you have 
made them to be a kingdom and priests serving our God and they will 
reign on earth” (5: 8-11; cf. 5: 13).
Similarly, at the blowing of the sixth trumpet John sees a vision of horses with lion’s
heads which spewed fire, smoke and sulfur from their mouths (9: 13-19). This
surrealistic, horrifying vision is interpreted by what John hears:
Then the sixth angel blew his trumpet, and I heard a voice from the four 
horns of the golden altar before God, saying to the sixth angel who had the 
trumpet, “Release the four angels who are bound at the great river 
Euphrates”. So the four angels were released, who had been held ready for 
the hour, the day, the month, and the year, to kill a third of mankind. The 
number of the troops of cavalry was two hundred million (9: 13-16).
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Two hundred million, is introduced abruptly by the phrase “I heard their number”
(9:16). The hearing interprets what John sees:
And this was how I saw the horses in my vision: the riders wore 
breastplates the colour of fire and of sapphire and of sulphur; the heads of 
the horses were like lions’ heads, and fire came out of their mouths. By 
these three plagues a third of humankind was killed, by the fire and smoke 
and sulphur coming out of their mouths. For the power of the horses is in 
their mouths and in their tails; their tails are like serpents, having heads; 
and with them they inflict harm (9: 18-19).166
After John sees the breaking of the seventh seal, the blowing of the seventh trumpet and 
the pouring out of the seventh bowl, he hears an interpretation of these events. After the 
opening of the seventh seal, John hears only silence. After the seventh trumpet he hears 
a voice that says, “the kingdom of this world has become the kingdom of our Lord and 
of his Christ, and he will reign forever and ever” (11: 15). And after the pouring out of 
the seventh bowl, John hears a voice from the throne say, “It is done” (16: 17). In each
166 Here, John introduced for the first time in Revelation “plagues”. It recurs fifteen times elsewhere in 
Revelation, with reference to the power of the two witnesses (11: 6), the earth beast (13: 3, 12,14), the 
seven bowls of wrath (15: 1, 6, 8; 16: 9, 21; 21:9), the fall of Babylon (18: 4-8), and generically to all 
judgments and disasters described in Revelation (22: 18-19). In the Jewish scriptures, plagues are 
associated especially with the conflict between God and Pharaoh (Exod 11: 1; 12: 13; 1 Sam 4: 8; Jdt 5: 
12; 14: 37; 25: 8-9).
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case what John hears is added to or interprets what he sees. Although John sees a war in
heaven between Michael and Satan, he does not know the meaning of the struggle until a
voice interprets it (12: 7, 10-11). In chapter 13: 11, John sees a beast with two horns
like a lamb, but he hears the voice of the dragon. Although the external appearance of
the beast is benign, its speech belies its true character, even though John silences its
voice. John sees 144,000 (14: 1) but he hears,
a voice from heaven like the sound of many waters and like the sound of 
loud thunder; the voice I heard was like the sound of harpists playing on 
their harps, and they sing a new song before the throne and before the four 
living creatures and before the elders” (14: 2-3).
In other words, it is reasonable to suggest that the 144,000 are those who have learned a 
new song of redemption.
After John sees the woman sitting on a scarlet beast in chapter 17, her dazzling 
appearance causes him to be “greatly amazed” (17: 6b). The angel rebukes John, “Why 
are you so amazed? I will tell you the mystery of the woman, and of the beast with 
seven heads and ten horns that carries her” (17: 7-8). The angel explains the mystery of 
the woman. In this instance, the woman’s appearance is deceptive; but when John hears 
the mystery of the woman, he understands her true nature. Similarly, John sees the 
waters on which the woman was seated (17: 15) but he does not understand until an 
angel tells him the meaning of the waters and the mystery of the woman (17: 15-18).
Ears and eyes therefore combine as significant receptacles in John’s understanding of 
the apocalypse mediated to him. John explains to his audience that the appearance of an 
event (what he sees) has a second, deeper meaning (what he hears). This may also 
imply that what is heard (a traditional expectation) is to be reinterpreted by what is seen
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a new reality). In fact, what John sees is complemented, sometimes even corrected, by 
what he hears.167
As a recipient of a disclosure of a transcendent perspective, John adopts a first
person mode of narration: what he hears, sees, mediates what his audience hears and
sees. The following lines from verses in Revelation indicate that John keeps his
audience conscious of the oracular and visionary nature of the revelation throughout the
book, and of his status as “the hearing and seeing one”:
I, John your brother, then I turned to see... After this I looked, and there 
in heaven a door stood open... After this I saw four angels... And I saw 
another mighty angel... And I saw a beast rising from the sea... After this 
I heard what seemed to be the loud voice of a great multitude in heaven...
Then I saw a new heaven and a new earth... I, John am the one who heard 
and saw these things...168
The constant reference to the first person regarding what he hears and sees is designed to 
sustain his authoritative voice throughout the book. Thompson (1998) says that John 
created his visionary scenes from images that both refer to concrete things and to 
something more:
The verbs used to narrate the genealogy of Revelation: ‘revelation’, 
‘show’, ‘made it known’, and ‘testify’, place this writing in the cultural 
domain of prophecy, oracles, and visions. In that domain, revelation opens 
the ordinary world of everyday life to more than it appears to be. 
Revelation is always filtered through the person who presents the 
revelation (1998: 52-53).
John, like all writers is present in what he writes. It is his values and beliefs that shape
the visions that God gave him. This aspect of John’s values and beliefs shaping the
visions of the apocalypse are reinforced in the closing words of Revelation.
I warn everyone who hears the words of the prophecy of this book: if 
anyone adds to them, God will add to that person the plagues described in
167 Whereas seeing is influenced by appearances, which may or may not be true, hearing uncovered what 
was hidden, the inner nature. Noted by Sweet, Revelation. 1979: pp. 125-27; Caird, A Commentary on the 
Revelation of St. John the Divine, 1966: p. 73.
168 1: 9-11,4: 1-2,7: 1, 10: 1, 13: 1, 19: 1,21: 1,22: 8.
this book; if anyone takes away from the words of the book of this 
prophecy, God will take away from that person’s share in the tree of life in 
the holy city, which are described in this book (22: 18-19).
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The sanctions that fall upon those who tamper with John’s book (22: 18-19) are in fact
applicable to all members and leaders in the churches:
the members of it could tamper with the words of John’s book only by 
applying them in a reduced or distorted way in their everyday life and so 
the book and the words would remain untouched. The hearers threatened 
in Rev 22:18-19 are, then, the influential people who have some real 
possibility of altering John’s book, either by deleting or interpolating, or 
by minimising and perverting this or that teaching in the community 
sermon (Biguzzi, 2002: 205).
John’s strident demands are for “everyone who hears” the words of the prophecy of this 
book. What gives rise to such demands necessitates locating and identifying John in the 
apocalyptic/prophetic tradition. It is from this perspective that the legitimation of the 
voice of John, the seer, couched in the language of “I, John, the hearing and seeing one” 
(22: 8), may be understood.169
3.3 John in the Apocalyptic/Prophetic Tradition
Common to all representatives of the prophetic and apocalyptic type is the 
consciousness of having access to information from the world above and having 
experiences originating in the transcendental world from which it appears others are
169 J. Collins, The Apocalyptic Imagination. A motif not applicable to Revelation, yet, appropriate to 
apocalyptic literature was the matter of pseudonymity. Pseudonymity was “a constant feature of Jewish 
apocalypses”, 1984: p. 211. Speakers identify themselves with persons, figures, or concepts to which their 
hearers are sympathetic. By identifying apocalypses with prominent legendary figures, their authors 
sought identification with specific mystical traditions. In some cases, pseudonymity automatically offers 
the audience a sense of the author’s character. By the time 1 Enoch had approached its present form, 
Enoch, never a developed character in the Hebrew Bible, and therefore had become a topos of speculation 
with a tradition: Enoch pleased the Lord, and was transformed, as an example of repentance to the nations 
(Sir 44: 16); No one has been created upon the earth the like of Enoch, for he was taken up from the earth 
(Sir 49: 14); G. Von Rad, 1965, The Theology of the Old Testament. 4th. ed., Munich: Kaiser, has noted the 
frequency with which pseudonymous authors of apocalyptic literature are presented a s wise men-Daniel, 
Enoch, Ezra, Ezra, Baruch, p.2.
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excluded. If first century Jews and Christians were familiar with apocalyptic
literature and motifs, it is appropriate to locate Revelation within the flow of Jewish
apocalyptic literature of the period, concerning the conventions available to Revelation’s
author and audience.171 The case of Daniel in the Hebrew Bible is the best known
example. The story of Daniel fills about half of the twelve chapters (Dan 7-12).172 After
Daniel’s prayer of confession, he learns that he is chosen to receive the revelation:
He came and said to me, “Daniel, I have come out to give you wisdom 
and understanding. At the beginning of your supplications a word went 
out, and I have come to declare it, for you are greatly beloved. So 
consider the word and understand the vision” (9: 22-23).173
The activity of the seer in intercession on behalf of the people indicates not only his 
piety, but also his willingness to submit himself to God so that he might receive 
knowledge of God’s plans for the people of God. Peterson posits the notion that like 
Daniel, John is engaged in prayer:
The man was praying. St. John was attending to God. He was now in that 
condition in which God’s word was a personal address to him, in which 
God’s vision was a personal revelation to him. Consciously and deliberately 
John enters into a speaking and listening attentiveness before God (1988: 
89).
In the account in Daniel it is painstakingly obvious that the seer is at prayer. Peterson’s 
interpretation imposes his own presupposition on the text in Revelation, namely, that 
John’s receptivity to the divine revelation is contingent upon his being in prayer. 
Similarly, the inference that because John “was in spirit on the Lord’s day” may also
170 See P. Hanson, 1975, The Dawn of Apocalyptic. Philadelphia: Fortress; Yarbro Collins, 1979, “Early 
Christian Apocalypses”, Sem. 14, pp. 61-121; J. Charlesworth, (ed.), 1983, OTP. Vol 1-2, London: Darton, 
Longman & Todd; J. Collins, 1997, Apocalypticism in the Dead Sea Scrolls. London: Routledge.
171 The working canon included apocalyptic and proto-apocalyptic passages such as Isa 24-27; 56-66; Ezek 
37-38; Zech 9-14, and the book of Daniel. Jewish responses to the fall of Jerusalem included apocalypses 
such as 2 Baruch, 3 Baruch, and 4 Ezra. There is evidence for 1 Enoch, and The Assumption of Moses 
from the epistle of Jude.
172 Von Rad, The Theology of the Old Testament, suggests that “unlike most pseudonymous writings 
Daniel’s visions are prefaced by collections of tales that establish the hero’s character”, 1965: p. 316.
173 The New Jerusalem Version “you are a man specially chosen”; the New American Standard Bible, “you 
are highly esteemed”.
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infer that prayer is John’s habitual practice. However, Revelation does not specifically 
draw attention to what John is doing or not doing when he receives the revelation.
Several apocalypses, including Second Baruch, Third Baruch, and Fourth Ezra, 
depict how sincerely protagonists mourn Jerusalem’s fate. Fasting and prayer mark their 
preparation for the auditory/ocular account of their mystical experiences.174 As a result 
of their prayer and fasting, visionaries often receive words of divine commendation. 
Fourth Ezra is perhaps the best example of this process, though one may observe similar 
devices in 1 Enoch, Daniel, 2Baruch, and 3Baruch.175
Fourth Ezra is largely structured as a dialogue: Ezra intercedes with God on 
Israel’s behalf.
I was troubled as I lay on my bed, and my thoughts welled up in my heart, 
because I saw the desolation of Zion and the wealth of those who lived in 
Babylon. My spirit was greatly agitated, and I began to speak anxious 
words to the Most High (3: 1-3). 76
In response, God sent Uriel as an angelic mediator of the revelation.177 These dialogues 
reveal a pious person who is at once humble before the divine but also is insistent 
regarding Israel. Ezra, like Abraham (Gen 18: 16-33) and Moses (Exod 33: 12-23) are 
specially favoured, even chosen by God, and mediated knowledge of God’s purposes 
that would otherwise be inaccessible to their communities.
174 C. Rowland, 1982, argues that apocalyptic visions probably did follow preparation by meditation and 
fasting, The Open Heaven: A Study of Apocalyptic Judaism and Early Christianity. New York: Crossroad, 
pp. 215-31. See also Dan 6: 10-13; 9: 3-21; 1 En 12: 13; 39: 9-14; 84.
175 Note especially, 1 En 12: 1-6; 13: 6-7; 84: 5-6; Dan 9; 2 Bar 6: 2; 21: 1-26; 3 Bar 1.
176 Quotations from the Jewish Pseudepigrapha follow the OTP.
177 One of the curious things about apocalyptic literature is the confusion among levels of discourse. The 
hearer was often unsure whether God was speaking directly or through an intermediary, nor was one sure 
whether God is being addressed directly. In Fourth Ezra, the word of the Lord comes to Ezra (1:4), Ezra 
responded by consulting an angel (2: 44); Ezra addressed the Most High (3: 3), and was answered by the 
angel Uriel (4:1-4).
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Occasionally, a prophetic call might precede an apocalyptic vision. Such is the case in
the Apocalypse of Abraham, which probably postdates Revelation. In the Apocalypse of
Abraham, Abraham twice hears a voice calling his name:
Then a voice came speaking to me twice: “Abraham, Abraham!” And I 
said, “Here I am”. And he said, “Behold it is I. Fear not, for I am before- 
the -World and Mighty, the God who created previously, before the light 
of the age. I am the protector for you and I am your helper. I will not 
announce to you guarded things and you will see great things that you 
have not seen, because you desired to search for me, and I called you my 
beloved (9: 1-10).
Prophetic calls and divine commendations are ethical devices. By setting apart persons 
especially meriting divine revelation and by aligning their knowledge and point of view 
with that of God, these methods certify both character and access to hidden knowledge. 
The modes through which the visionary gains access to knowledge and the nature of that 
knowledge provides another cluster of ethical devices, especially in the formal 
apocalypses.
The vehicles of revelation vary, including dreams, dialogues with heavenly 
figures, tours of heavenly regions and hellish realms, and esoteric knowledge concerning 
primeval history or the fundamental elements of the universe. What does not vary is that 
the knowledge is otherwise inaccessible.178 Even for John, the knowledge “made 
known” to him is mediated along a threefold chain of command: God, Jesus Christ, and 
an angel. Explicit to this knowledge is that John orients his audience to “the words of 
the prophecy” (1: 3; 22: 18-19).
Aune says, “the distinctive feature of prophetic speech was not so much its 
content or form, but its [direct] supernatural origin” (1983: 338). In understanding
178 Rowland’s, The Open Heaven, shorthand definition of apocalyptic as “knowledge of the divine 
mysteries through revelation” may appear reductionist, but it emphasizes the power of apocalyptic rhetoric 
to represent itself through the absolute certainty of eyewitness (earwitness) accounts 1982: p. 9.
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Aune’s comment, one may recognise that the Spirit of prophecy, as understood in 
Judaism, is the organ of revelation and communication between God and people. Spirit- 
mediated activity is associated with prophets in the Jewish Scriptures.179 Aune uses five 
criteria to identify prophetic oracles:
Prophecy may be suspected if a saying or speech is (1) attributed to a 
supernatural being; (2) consists of a prediction or involves special 
knowledge; (3) introduced or concluded by formula which in other 
contexts are marks of prophetic diction; (4) prefixed by a statement of the 
inspiration of the speaker; (5) does not sit easily in the literary context 
(1983: 247f, 317f).
Fekkes observes that John’s prophetic consciousness is attested throughout Revelation in 
a variety of ways.180
Ttpo(J)TiT8Ía. This word group occurs seven times in Revelation (1: 3; 11:
6; 19:10; 22:7, 10, 18, 19). Of these seven occasions, five are reserved for 
the introduction and conclusion to the collection of visions, where they 
serve to identify the content of the book. In Rev 1: 3, John writes: 
“Blessed is he who reads aloud the words of this prophecy”, and in 22: 10 
the revelatory angel says, “Do not seal up the words of the prophecy of 
this book”. Clearly the product of John’s visionary experience is 
understood to be prophecy, and this description is intended to characterise 
the entire book, not merely Chs. 2 and 3.181
JtpocJjTiTeTja). Not only is the product of John’s visions called prophecy, 
but also the activity in which he is engaged is called prophesying. John is 
commissioned by the theophanic angel and told, “you must again (jtdkiv) 
prophesy about many peoples and nations and tongues and kings” (Rev 10:
11).
Jipocí>TÍXTiç. The noun occurs eight times in Revelation, always in the 
plural. The ‘prophets’ are regarded as a distinct brotherhood among the 
people of God and they act as God’s mouthpiece to the community.182 
That he himself is part of the prophetic fraternity is confirmed by the 
words of the angel to John, “I am your fellow servant and your brothers 
the prophets, and with those who keep the words of this book” (Rev 22:
9)183 (1994. 49 . 50)
179 See Isa 48: 16; 59: 21; 61: 1; Ezek 2: 2; 3: 12. One cannot overlook the NT witness to the relation 
between the Spirit of God; and John the Baptiser (Lk 1: 13-15); Jesus (Lk 3: 21-22; 4: 14; Jn 7: 37-39); the 
apostles (Acts 8: 29; 16: 6-7); an unmentioned prophet (Actsl5: 28; 20: 23).
1 0 Boring, Sayings, 1982: p.27; Hill, Prophecy, 1979: p. 406.
181 For questions relating to the unity of the book, cf. Schiissler Fiorenza, 1977, “Composition and 
Structure of the Book of Revelation”, CBQ 39, pp. 346-50; Aune, Prophecy, 1983: p. 74.
182 Beckwith, The Apocalypse o f John, 1919: p. 610; Hill, Prophecy, argues that “the whole church is 
potentially a community of prophets”, 1979: p. 414.
183 For a discussion of this ambiguous phrase see W. Grudem, 1992, The Gift o f Prophecy: In the New 
Testament and Today. Eastbourne: Kingsway, Ch. 9: pp. 183-89.
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From the beginning, the problems associated with prophetic authority and its legitimacy 
were recognised and certain controls or procedures for testing a prophet were 
occasionally suggested.184
But with the increase of false prophets, or in some cases competing brands 
of Christianity, the credibility of the prophet and his or her message came 
under greater scrutiny. The problem of the delay of the parousia, the crisis 
of 70 CE, and the gradual disappearance of the foundational figures of first 
generation Christianity were only some of the factors which led to a 
greater instability in this period and nurtured various interpretations of 
Christianity (1994: 31).185
The Didache also offers insight into distinguishing true and false prophets. Two 
assumptions need to be accepted that are relative to the character of the Didache:
(1) The Didache ought to be read as an independent witness of the 
character and functioning of prophets within early Christianity.186
(2) While the Didache is customarily described as a church manual, this 
should not lead one to presume that it is merely descriptive. Rather, 
given the rhetorical tone of the Didache, one should suspect that the 
original author was equipping his community to face a crisis which 
necessitated consolidating a tradition which had only been only 
partially or unevenly implemented (Milavec, 1994: 118).187
Of interest to this thesis is the reference to “in spirit” in the Didache. Since nothing is 
mentioned regarding interpretation, it is reasonable to suggest that prophetic prayer, 
designated “in spirit” (sv Jtvsi3|iaxi Did 11: 7, 8),188 is readily intelligible and had 
nothing to do with glossolalia.
And every [true] prophet speaking èv Jtvsúftaxi
184 J. Fekkes, 1994, Isaiah and Prophetic Traditions in the Book of Revelation. JSNTSup 93, Sheffield: 
JSOT. Fekkes says, “It appears that there never was a universal early church procedure for evaluating 
prophets and their messages- even two generations after the beginning of Christianity Where some chose 
moral or behavioral criteria (1 Thess5: 21;M t7: 15-20; Did. 11 ; Hermas, Man ll;R e v 2 :  20-22), others 
preferred doctrinal tests (1 Cor 12: 3; Rom 12: 6; 1 John 4: 1-6)” 1994: p.31; See Aune, Prophecy, 1983: 
pp. 217-29; Grudem, The Gift of Prophecy, 1992: pp. 62-66; Boring, Sayings, 1982: pp. 64-69.
1 5 W. Bauer, 1972, Orthodoxy and Heresy in Earliest Christianity. London: SCM, pp. 77-103; 212-15; H. 
Conzelmann, 1973, Primitive Christianity. London: Marshall, Morgan & Scott, pp. 122-26; J. Dunn, 1977, 
Unity and Diversity in the New Testament. London: Pickering & Inglis.
186 See W. Rordorf, 1992, “Does the Didache Contain Jesus Tradition Independently of the Synoptic 
Gospels?” in Jesus and the Oral Gospel Tradition. H. Wansbrough, (ed.), Sheffield: JSOT, pp. 394-423.
187 See A. Milavec, 1989, Religious Writings and Religious Systems. J. Neusner, (et al.), Vol 2, Atlanta: 
Scholars, pp. 89-125.
188 The word Jivsft|ia in the Didache is often translated as ‘spirit’. The expression “in spirit” is found in 
Did 11:9, 12.
you should not put on trial nor judge,
For every sin will be forgiven,
but this sin will not be forgiven (11:7).
[But] not everyone speaking èv Jtvebpiaxi is a prophet, 
but if [he is], he should have the habits of [the] Lord (11:9).
The exact nature of “speaking in spirit” is not defined or explained; it can be assumed 
that it is well known to the hearers of the Didache.m  In any case, whatever the Didache 
understands as the content and style of the prophet’s speech, whether they be narratives 
or ecstatic predictions of the future, these are not to be contested. To do so would be to 
commit the sin that “will not be forgiven” (Did 11:7). The internal evidence of the 
Didache points in the direction of a potentially large range of prophetic conduct.
The use of “in spirit” (èv Jivei)p,axi) in the Didache appears to honour the prophets for
what is regarded as their primary charism and gift to the community, namely, to speak
“in spirit” (év jcvebpiaxi).
And every [true] prophet speaking èv Jtvebpxm 
you should not put on trial nor judge,
For every sin will be forgiven,
but this sin will not be forgiven (11:7).
However, the author of the Didache has presented statements which signal a warning 
regarding those who would “destroy” what has been established. The rule serves as a 
general principle for judging all classes of innovators and serves also as a jumping off 
point for defining the particular threat posed by the S/spirit-led prophets in what follows 
{Did 11:3-12:1). Did 13:1-7 states that prophets who desire to settle in the community 
are to be held in honour as the high priests {Did 13:3) of that community, and thus
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1 OQ
In both Hebrew and Greek culture, the notion of prophetic speech presupposed that the words delivered 
were not their own but were given to them by a present or past divine agency which revealed what they 
were to say. De Halleux, ‘The Ministry of the Didache”, Irenikon 53/1, regards the absence of any 
eucharistie prayers being assigned the prophets as pointing to “the spontaneity of an unforeseen 
inspiration”, 1980: p. 9.
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receive the firstfruits of all possessions in appreciation of their ministry. Sweet provides
a profile of the role of the prophet by suggesting that,
A prophet in the biblical sense is not simply one who predicts the future, 
but one who sees into realities that lie behind the appearances of this 
world and sets them out, with the consequences he sees, so that people 
may act accordingly (1979: 2).
It is certainly not my intention to displace the apocalyptic elements of Revelation, but to 
give John’s prophetic consciousness the emphasis it deserves. John’s vocation as a 
prophet is inseparably connected with the life of local gatherings of Christian believers. 
While Revelation is a book that discloses and prophesies, it is above all a book that, like 
the writings and words of the prophets, intends to admonish, correct, and encourage its 
audience. John faces strong opposition from a rival prophetess and her circle of 
devotees in the church at Thyatira (2: 20, 24). Having ignored a previous warning by 
him to repent, John delivers an oracle of judgment against her and her followers.190 
Achtemeier makes the observation concerning Revelation, “this is not a code to be 
cracked; it is a proclamation that needs to heard and obeyed” (2001: 558).
The basic historical context of Revelation is the economic, political, cultural, 
social, and religious clash between the people of God (John’s followers) and those who 
are not in accord with John’s particular theological vision. Categorically, all who do not 
heed John’s voice are enemies of God and Jesus Christ. In addition, Revelation is not 
oriented toward the second coming of Jesus Christ or the end of the world; John’s focus 
relates to the presence of the risen Jesus now. He is present by the Spirit in the churches 
in the world of the first century. He is present to his audience through John’s voice.
190 As previously mentioned, other groups with which he is in competition, Nicolaitans (2:6, 15) and the 
followers of ‘Balaam’ (2: 14), may likewise have been associated with the authority of the prophetic 
figure. Refer to SchUssler Fiorenza, Revelation, 1985: pp. 144-45.
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Each message begins with an address to “an angel” that binds the supernatural revealer 
figure from 1: 12-20 to John, the narrator and to the community. Moreover, the words 
spoken are to be received as from the one who declares himself to be the “the first and 
the last, and the living one” (1: 17-18). The words spoken, by virtue of his being the 
vocal agent of the divine message, belong also to John. He reports to his audience the 
things that he hears and sees. That which has been concealed and hidden is now 
accessible to his audience through John’s voice. Basic to any understanding of the role 
of a prophet, therefore, is that one was called to stand191 in the counsels of God and to 
disclose to the community God’s will and purpose for them.
There are conventional ways of describing this boundary situation. The language 
of Revelation speaks of the opening of heaven,192 the activity of interpreting angels and 
the ascent of the prophet, the speaking of the Spirit, visions and auditions. As John has 
reported, what had earlier been invisible to him, and what is invisible to others, has 
become visible to him. On seeing the invisible world, upon hearing the voice of God, 
the prophet is able to discern an immediate and significant nexus between the invisible 
purpose of God and the decisions confronting his audience.
John’s report that he hears a loud voice behind him like a trumpet, saying, “Write in a 
book what you see and send it to the seven churches” (1:10-11) is designed to merit 
attention on the part of his audience. John writes in response to the divine summons, the 
loud voice like a trumpet. Like the seers in the apocalyptic tradition, John also claims 
accessibility to hidden knowledge.
191 Similarly, one needs also to view the prophet as one that is conscious of standing as a go-between them 
The image of the go-between is effectively used to describe the activity of the Spirit through the prophetic 
vocation. See J. Taylor, 1972, The Go-Between God. London: SCM, Chs. 4, pp. 64-82, «fe 10, 198-222.
192 R. Earle, 1994, Word Meanings in the New Testament. Grand Rapids: Eerdmans. He suggests that 
“îlVEcpYiiévTi, the perfect passive participle of avoiyco, to open, indicates a continuing state resulting from 
a completed act. So the correct translation is “standing open”, (1994: p. 459)
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Knowledge is crucial to any speaker’s credibility. However, in apocalyptic literature it 
often takes complicated forms:
And behold, while I was weeping and saying such things, I saw an angel 
of the Lord coming and saying to me, “Know, O man, greatly beloved 
man”, and do not concern yourself so much over the salvation of 
Jerusalem. For thus says the Lord God Almighty, and he sent before you 
in order that I should proclaim and disclose to you all the things of God.
For your prayer has been heard before him and has entered the ears of the 
Lord God. And when he had told me these things, I became calm, and the 
angel said to me, “Cease irritating God, and I will disclose to you other 
mysteries greater than these”. And I Baruch said, “As the Lord lives, if 
you disclose a word to me and I hear it from you, I shall speak no further.
May God add to me punishment on the Day of Judgment if I speak in the 
future” (3Bar 1:3-8; cf. 7:2; 10:1-2).
Baruch passes through four heavens and stands at the gate of the fifth, where God dwells.
In the first four heavens, Baruch sees things that are hidden from other mortals. When
he arrives at the fifth heaven, the gate is closed so that Baruch is unable to see what is
going on. There are secrets that even Baruch cannot know.
And taking me from this, the angel led me to the fifth heaven. And the 
gate was closed. And I said, “Lord, will the gate be opened so that we can 
enter?” And the angel said to me, “We are not able to enter until Michael 
the holder of the keys of the kingdom of heaven comes. But wait and you 
will see the glory of God” (3Bar 11:1-2).
Morray-Jones (1993)193 draws attention to the importance of the gatekeepers and the 
solemnity of such an encounter:
R. Ishmael said: the Angel of the Presence, said to me: “Son of the noble 
ones, do not exalt yourself above all your companions”, and do not even 
say, “Even I, out of them all, have been worthy!” for this has not come 
about through your own effort or through your power, but by the power of 
your Father who is in heaven”. This warning is given to Ishmael after he 
has uttered, by charismatic revelation, the names of angelic gatekeepers 
who guard the approach through the seven hekalot to the merkabah (1993:
271).
193 C. Morray Jones, 1993, “Paul’s Heavenly Ascent and its Significance”, HTR 86, [Malageh Merkabah 
[section] 24], pp. 265-93; N. Janowitz, 1984, The Poetics of Ascent: Theories of Language in a Rabbinic 
Ascent Text. Albany: State University of New York, p. 54; M. Swartz, 1992, Mystical Prayer in Ancient 
Judaism: An Analysis of Malageh Merkabah. Texte und Studien zum Antiken Judentum 28, Tübingen: 
Mohr/Siebeck, p. 242.
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What Baruch does not understand an angel interprets for him.
And there was a great noise like thunder, and I said, “Lord, what is this 
noise?” And he said to me, “The commander-in-chief is descending to 
receive the prayers of men”. And behold a voice came, “Let the gate be 
opened!” And they opened, and there was a shriek as from thunder. And 
Michael came, and the angel with me went to meet him and made 
obeisance to him and said, “Hail; commander-in-chief of all our 
regiment”. And the commander-in-chief Michael said, “Hail thou also, 
our brother, interpreter of revelations to those who pass through life 
rightly” (3Bar 11:3-7).
Baruch’s relation to his audience, then, is that of an especially privileged human being. 
He is willing to communicate to them what he both receives and learns about the most 
holy of realities, yet there are limits to what even he can know. Yet it is these 
boundaries that strengthen Baruch’s contact with his audience. Knowledge rarely came 
easily for the visionaries. Quite often they required assistance in understanding their 
revelations.194
Fourth Ezra possibly presents the most graphic struggle for heavenly insight
among the Jewish apocalypses. Almost as a necessary conclusion, Ezra, having
confronted his inability to pass the tests or to understand the divine ways, is given a
drink which instilled in him (and his five accomplices) the wisdom necessary to draft
seventy books fit only for the wisest people.
Then I answered and said, “O Sovereign Lord, but all of us also are full of 
ungodliness. And it is perhaps on account of us that the time of threshing 
is delayed for the righteous - on account of the sins of those who dwell on 
the earth”. He answered me and said, “Go and ask a woman who is with 
child if, when her nine months have been completed, her womb can keep
194 See 3 Baruch 8; 12: 9. Revelation 1: 17-18 indicates that John is terrified, and the depth of terror is seen 
in the fact that his fear has literally taken over. However, the expression “Do not be afraid” may also be 
viewed as a revelatory formula. In Hebrew tradition, the formula often signals a theophany. Polaski, 1999, 
Paul and the Discourse of Power. She says “Apocalyptic texts, claim revelatory authority; the seer is 
explicitly said to receive visions, words or both from God. Yet the authority of the one who receives this 
revelation is commonly complicated by two factors. First is the frequent presence of a mediator, often an 
angelic figure, who remedies the lack of understanding experienced by the seer. The seer who receives 
marvelous revelations is, nonetheless, incapable of understanding them unaided. Second, the entire 
apocalyptic vision is often attributed to a pseudonymous author, generally some great figure from the past, 
such as Moses or Enoch. Jewish apocalyptic texts, then, both participate in the discourse of revelatory 
authority and disguise authority by which they claim to speak”, p. 45.
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the child within her any longer”. “No my lord, “I said, “it cannot”. He 
said to me, “In Hades the chambers of the souls are like the womb. For 
just as a woman who is in travail makes haste to escape the pangs of birth, 
so also do these places hasten to give back those things that were 
committed to them from the beginning. Then the things that you desire to 
see will be disclosed to you”. I answered and said, “If I have found favour 
in your sight, and if it is possible, and if I am worthy, show me this also: 
whether more time is to come than has passed, or whether for us the 
greater part has gone by. For I know what has gone by, but I do not know 
what is to come”. He said to me, “Stand at my right side, and I will show 
you the interpretation of a parable”. So I stood and looked, and behold a 
flaming furnace passed before me, and when the flame had gone by I 
looked, and behold the smoke remained (4Ez 4: 38-48).
Sometimes the revelation overcame the visionary physically.195 As Ezra awoke after the 
conclusion of one vision, his “body shuddered violently, and my soul was so troubled 
that it fainted” (4Ez 5: 14). What transpires then is common for those points when a 
visionary is overwhelmed: “But the angel who had come and talked with me held me and 
strengthened me and set me on my feet” (4Ez 5: 15).
Daniel is likewise overcome by his visionary experiences. After the vision in 
chapter 7, Daniel’s face paled but he discusses it with no one: “Here the account ends. 
As for me, Daniel, my thoughts greatly terrified me, and my face turned pale; but I kept 
the matter in my mind” (7:28). A similar pattern occurs in Daniel 10: 7-10, in which 
Daniel lost his strength and became extremely pale before entering a trance. When 
Daniel hears the heavenly voice addressing Gabriel he is afraid and falls on his face. The 
angel comforts him, puts him into a deep sleep, and causes him to stand (8: 16-18). The 
effects become even more severe after the vision, when Daniel becomes exhausted and 
remains ill for several days (8: 27).
195 G. Scholem, 1941, Major Trends in Jewish Mysticism. Jerusalem: Schocken; 1965, Jewish Gnosticism, 
Merkavah Mysticism and Talmudic Tradition. 2nd ed. New York: JTSA; I. Gruenwald, 1980, Apocalyptic 
and Merkavah Mysticism. Leiden: Brill; Rowland, Open Heaven, 1982, for a discussion of the similar 
physical effects of merkabah experiences, pp. 229-36; D. Halperin, 1988, The Faces of the Chariot.
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The risk of one’s own wellbeing is evident in excerpts from the language of Enoch’s 
vision:
And I kept coming (into heaven) until I approached a wall which was built 
of white marble and surrounded by tongues of fire; and it began to 
frighten me. (lEn 14: 9).
Fear covered me and trembling seized me. And as I shook and trembled, I 
fell on my face and saw a vision. And I observed and saw inside it a lofty 
throne, and I heard the voice of the cherubim, and the Great Glory was 
sitting upon the throne. No one could come near unto him from among 
those that surrounded the tens of millions (that stood) before him. Until 
then I was prostrate on my face covered and trembling. And the Lord 
called me with his own mouth and said to me (lEn 14: 14, 18, 22-24).
“For what kind of human being is there that is able to hear the voice of the 
Holy One without being shaken?” (lEn 93: 11).
The Torah states that one could not even hear the voice of God without risking death:
if we hear the voice of the Lord our God any longer, we shall die. For 
who is there of all flesh that has heard the voice of the living God 
speaking out of fire, as we have, and remained alive? (Deut 5: 25-26).
In addition, hearing combined with seeing intensifies the magnitude of such an occasion, 
“for no one can see me and live” (Exod 33: 20).196 The passages mentioned not only 
accentuate and demonstrate the gravity of the heavenly journey, but also reinforce the 
claim of privileged status for those who hear the voice of God, or see the word of God, 
mediated or unmediated. Therefore the role of the seer to mediate such a report requires 
not only ears and eyes to receive the revelation, but also the will to obey the heavenly
197summons.
Tübingen: Mohr/Siebeck; P. Schafer, 1990, “Jewish Magic Literature in Late Antiquity and Early Middle 
Ages”, JJS 41, pp. 75-91.
m Chevalier, Apocalypse, 1997: p. 177, in the book of Ezekiel, the prophet on twenty occasions makes 
mention of the transcendent realm in the language of “appearances”. Manifestations of heavenly beings 
encountered by the prophet could only be described in die likeness of appearances of what they really are 
Ezek 1:5,13,14, 16, 26, 27, 28; 8: 2; 10: 9-10, 22; 40: 3; 41: 21; 42: 11; 43: 3; also Dan 8: 15; 10: 6, 18. 
197 Luke reports the testimony of the apostle Paul. “Consequently, King Agrippa, I did not prove 
disobedient to the heavenly vision” (Acts 26: 19). Luke’s report thus establishes in the ears of the hearers 
that Paul’s message and mandate was divinely authorized.
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Reference made by the seer concerning the physical affects also contributes in
establishing the authority of both the revelation and the recipient in at least four ways.
First, they confirm the authenticity of the revelatory event. It is not only in the mind, but
it also had palpable physical effects. Second, angelic intervention preserves the
visionary from overwhelming fear or severe physical harm. Even though the physical
aspects of the vision in Revelation are important, the auditory features, in terms of the
specific words communicated to John, orient his audience to the voice of the one who
will speak to the churches in chapters 2 and 3.
When I saw him, I fell at his feet as though dead. But he placed his right 
hand on me saying, “Do not be afraid; I am the first and the last, and the 
living one. I was dead and see, I am alive forever and ever; and I have the 
keys of Death and Hades”. Now write what you have seen, what is, and 
what is to take place after this (1: 17-19).198
Third, these experiences lend verisimilitude to the visionary’s character. How else 
should one respond to a radical encounter with the divine? Again, preserved is the 
delicate balance between extraordinary privilege and human limitation. Fourthly, the 
visionary’s response echoes that of biblical characters who have encountered the divine 
glory, most notably Ezekiel (1: 28-2: 2).199
Visionaries know more than their audiences did. They are commissioned by God 
to communicate secrets or mysteries disclosed to them by God or an interpreting angel 
authorised by God. While visionaries’ knowledge may single them out from the rest of 
humanity, nevertheless, they are limited in terms of their knowledge and their bodies are 
susceptible to physical exhaustion through their journey into the other world in the face
198 John’s response typified the encounter of others, the disciples on the Mount of Transfiguration (Mt. 
17:6); Paul on the road to Damascus (Acts 26: 14); Daniel and Gabriel (8:18; 10:5); the glory of God (Ezek 
1:28); Iaoel (ApocAb 10: 1-4); Eremiel (Apoc Zeph 6: 4-8); Michael {Jos Asen 14: 1-9).
199 There are other notable cases such as Gen 32: 18; Isa 6: 5; and Exod 33: 20, in which God warns that “a 
person shall not see my face and live”.
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of divine mysteries. Nonetheless, it is their limitations that invite a sense of 
identification with their audience.
The narrative framework of Jewish apocalypses enables various modes of
address to the audience. Sometimes the audience “overhears” discourse about itself, in
other cases intermediate characters within the story sat in the audience’s place. Both
methods may be observed in Second Baruch:
Baruch, this is the explanation of the vision which you have seen. And it 
will happen when the time of its fulfilment is approaching in which it will 
fall, that at that time the dominion of my Anointed One which is like the 
fountain and the vine, will be revealed. And when it has revealed itself, it 
will uproot the multitude of its host (39: 1-40: 4).
Baruch mentions to God that there are two groups among God’s people - those moving
away from the Law and those returning to it - and asks of God about their disposition:
This is your vision, and this is its explanation. And I answered and said:
For whom and for how many will these things be? Or who will be worthy 
to live in that time? I shall now say before you everything that I think, and 
I shall ask you about the things of which I meditate. For behold, I see 
many of your people who separated themselves from your statutes and who 
have cast away from them the yoke of your Law. Further, I have seen 
others who left behind their vanity and who have fled under your wings.
What will, therefore, happen with those? Or how will that last time receive 
them? Their time will surely not be weighed exactly, and they will 
certainly not be judged as the scale indicates? (41: 1-6).
God answers that evil will come to the apostates but good to those who have 
believed.
And he answered and said to me: Also these things I shall show you. As 
for what you said: ‘To whom and to how many will these things be?” The 
good that was mentioned before will be to those who have believed, and 
the opposite of these things will be to those who have despised (42: 2).
Baruch calls his son along with some of the elders and tells them how to admonish the
people:
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And I, Baruch, went from there and came to my people and called my 
firstborn son and the Gedaliahs, my friends, and seven of the elders of the 
people and said to them... You, therefore, admonish the people as much 
as you can. For this is our work. For when you instruct them, you will 
make them alive (45: 1-2; 44: 1).
In both cases the audience hears about themselves through Baruch’s conversations with
other characters in the story. Baruch speaks in future terms of what is for the audience a
past event, namely, the Temple’s destruction (2Bar 31-34). However, the audience also
hears the message that applies in their own time:
We should not... be so sad regarding the evil which has come now, but 
much more (distressed) regarding that which is in the future. For greater 
than the two evils will be the trial when the Mighty One will renew his 
creation (32: 5-7).
Second Baruch ends with an exhortatory letter from Baruch to the scattered nine and a- 
half tribes. Even though the audience is not actually the scattered tribes, they hear the 
letter as if it is addressed to them. They are told to read it in their assemblies and to 
meditate upon it during the feasts: “When you, therefore, receive the letter, read it 
carefully in your assemblies. And think about it, in particular, however, on the days of 
your fasts” (86: 1).
The indirect addressing of an audience, though properly related to pathos (a 
discourse’s effect upon an audience), is also an ethical device. The actual author is 
enabled to engage the audience without facing possible challenges to his or her 
authority. Rather, the audience overhears authoritative figures such as God, Baruch, or 
Enoch. Even if the audience remains unconvinced that the persons are in fact the ones 
who have spoken, the person ultimately accountable still manages to retain both 
anonymity and credibility.
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In Revelation, John’s rivals challenge his authority and propagate their own innovative 
teachings and activities. Just like Baruch, John communicates to his audience that 
impending judgment awaits apostates. He urges his audience to read and hear what the 
Spirit is saying to the churches. What John hears and sees is both inaudible and 
invisible to others, yet through him it becomes both audible and visible as the voice of 
God that confronts his audience. The auditory and the visionary elements function 
therefore as a linguistic corollary to the speech and revealing of God, Jesus Christ, the 
Spirit, angels and the narrator. However, the speech component is not always readily 
identifiable.
3.4 Hearing a Loud Voice
Time and time again throughout Revelation, particularly in the angelic liturgies, 
the expression “a great/loud voice” occurs. Often, but not consistently, it is primarily 
related to angelic activity.200 In the opening chapter of Revelation, John speaks of 
hearing a voice behind him, and he points out that the voice is “a loud voice” (1:10). As 
John elaborates on his vision with the “one like a son of man” figure, he describes his 
voice as the “sound of many waters” (1:15). Similarly, Mussies draws attention to a 
distinguishing mark of the gods “was the loud and far-reaching sound of their voice... 
which is compared either with the sound of thunder or with that of musical instruments” 
(1988: 7).
200 In Revelation “a powerful angel” 5:2; angels, living creatures and the elders 5: 12; the souls of martyrs 
6: 10; angel 7: 2; a huge number, impossible to count 7: 10; an eagle 8: 13; powerful angel 10: 3; “a loud 
voice from heaven” 11: 12; “loud voices in heaven” 11: 15; “great voice in heaven” 12: 10; an angel 14: 7, 
9; “a loud voice out of the temple” 16: 1, 17; “an angel” 18: 2; “a loud voice of a multitude’ 19: 1, “an 
angel” 19: 17; “a loud voice out of the throne” 21: 3. The following accounts in the gospels feature a loud 
voice: 1. Jesus on the cross cries out in a loud voice (Mk 15: 34, 37; Mt 27: 46, 50) 2. Jesus commends his 
spirit to his Father (Lk 23: 46). 3. Elizabeth “filled with the Spirit” cries out in a loud voice when Mary’s 
words reach “in her ears” (Lk 1: 39-45), specifically the relationship between spirit, human and divine 
activity. 4. The raising of Lazarus, Jesus cried out “in a loud voice” (Jn 11: 43). 5. When Jesus encounters 
demons or unclean spirits, a loud voice is heard. It is somewhat unclear whether it is the demon or the 
person possessed was the one crying out (Mk 1: 26; 5: 7; Lk 4: 33; 8: 33; Acts 8: 7).
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That a loud and frightening voice was characteristic of the gods can be variously 
demonstrated from the literature: Apollo’s voice terrifies Hector (II. 20.375-80); the 
people of Ithaca are frightened by the voice of Athena (Od 24.529-45); Jason and the 
Argonauts’ ‘shake with fear’ at the voice of Hera (Apollonius Rhodius, Arg. 4.640-42). 
One of Lucian’s characters experiences the voice of Zeus as having numinous force that
901strikes like thunder and evokes great fear (Icaromenipp, 23).
Pertinent to John’s literary account regarding his observation of the “ loud voice” 
is that the God of Israel speaks “with a loud voice” . God thunders év (Jioovfi lisyaLr) 
(only once, LXX 1 Sam 7: 10) against the Philistines and throws them into confusion. 
Samuel the prophet gathers the people and invokes Yahweh on their behalf. The 
climactic scene is that of the battle itself. Significantly, it is not an army of Israel or 
even Samuel himself who stampedes the enemies; instead it is Yahweh, Samuel’s God, 
roaring from the skies who routs the enemy. God is the subject and the enemy is the 
object in this holy war context.
Ezekiel mentions the loud voice in a context of imminent judgment. The 
heavenly figure will not hear the voices of those who cry out, but they will know when 
he speaks.
Therefore I will act in wrath; my eye will not spare, nor will I have pity; 
and though they cry in my hearing with a loud voice, I will not listen to 
them. Then he cried in my hearing with a loud voice (aveicpayev elç xà 
coxa pxru (Jxovfj pieyakí)) (LXX Ezek 8: 18-9: 1).
Strelan says,
A loud voice (iXEyakri (jxovfj) is the sign, along with darkness and fire, of 
the presence of God at the holy mountain (LXX Deut 4:11; 5: 22). 
Similarly, in 2 Bar 11:3 God’s voice is spoken of as ct>0)vfj pieycikT] (bç 
ßpovxij, the thunder imagery being quite common (2000: 497).202
201 See R. Strelan, 2000, “Recognizing the Gods (Acts 14: 8-10)” , NTS 46, pp. 488-503.
202 See also Exod 19: 19; 20:18; Ps 18: 7-15; 29: 3-9; 45: 6.
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The phrase a loud voice (p,EY<xkT) (J)ü)víj) has parallels in Revelation, where an angel 
from heaven, the presence of God, speaks in a loud voice, often in command or in 
proclamation (1:10; 5:2; 7: 2, 10; 8: 13; 10: 3; 11; 12; 12: 10; 14: 7, 9, 15; 16: 1, 17; 19: 
17; 21: 3). In these verses, the loud voice indicates heavenly authority and can be 
identified as the voice of God via the medium of an agent. Luke illustrates this point 
with the apostle Paul:
But Paul shouted in a loud voice ([XBYákr] (j)ü)vfj), “Do not harm yourself, 
for we are all here” (Acts 16: 28).
In Revelation, John mentions “a loud voice” (10: 4) in a context that will lead to his
recommissioning as a prophet to “many peoples and nations and tongues and kings”
(10:11). The prophetic witness is further reinforced with the two prophets (ch 11). It is
permissible to view this chapter in a holy war context:
[w]hen they have finished their testimony, the beast that comes up from 
the bottomless pit will make war on them and conquer them and kill them.
But after three and a half days, the breath of God entered them, and they 
stood on their feet, and those who saw them were terrified. Then they 
heard a loud voice from heaven saying to them, “Come up here!” And 
they went up to heaven in a cloud while their enemies watched them (11:
7, 11-12).
The references to “a loud voice” in Revelation, in each instance, clearly points to the 
notion of heavenly authority, and may be identified as the voice of God via the medium 
of an agent. In addition, this association reinforces John’s claim as a recipient of 
privileged status. His hearing “a loud voice” and seeing the visions conveys the notion 
of access to the inaccessible. That which is hidden is now made known by none other 
than John as “the hearing and seeing one” (22: 8).
Access to knowledge otherwise hidden not only gives John the status of a seer within the 
apocalyptic tradition, but it also places him in the tradition of Moses. Even though 
Moses is not called the “hearing and seeing one”, the following reference to Moses
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implies that he not only “beholds the form of the Lord”, but he also hears the voice of
God. Even if these words are taken at face value, Moses is granted access before God:
Hear my words: When there are prophets among you, I the Lord make 
myself known to them in visions; I speak to them in dreams. Not so with 
my servant Moses; he is entrusted with all my house. With him I speak 
face to face-clearly, not in riddles; and he beholds the form of the Lord 
(Num 12: 6-8).
The privileged position of Moses conveys the grave responsibility for those who hear
and see what God chooses to reveal to them as chosen recipients of divine knowledge.
The consequences of failing to heed the voice of God mediated through his messenger is
not something hidden from hearers in the Jewish Scriptures:
You must neither add anything to what I command you nor take away 
anything from it, but keep the commandments of the Lord your God with 
which I am charging you (Deut 4: 2).
You must diligently observe everything that I command you; do not add 
to it or take anything away from it (Deut 12: 32).
Similarly, John as “the hearing and seeing one” has received an apocalypse from God.
He too, requires of his audience that they must heed “the words of the book of this
prophecy” (1:3; 22: 18-19). Both of these verses indicate that hearing and keeping the
words of Revelation results in blessing. Conversely, for those who choose not to have
ears to hear and obey, according to John, incur severe judgment from God:
I warn everyone who hears the words of the prophecy of this book: if 
anyone adds to them, God will add to that person the plagues described in 
this book; if anyone takes away from the words of the book of this 
prophecy, God will take away that person’s share in the tree of life and in 
the holy city, which are described in this book (Rev 22: 18-19).
90^The gravity of such a penalty resembles what Moses mentions (Deut 4: 2-6). 
Reiterated time and again through the voice of Moses is the issue of blessing and
203 P. Craigie, 1976, The Book o f Deuteronomy. The New International Commentary on the Old Testament, 
London: Hodder & Stoughton. He comments that “You shall not add to the word which I am about to 
command you and you shall not detract from it”. This canonical formula is similar in principle to other 
such injunctions known in the ancient Near East. Of more direct relevance, however, is a warning
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cursing. If Israel would obey the voice of the Lord, the Lord would make it the highest
of all the nations of the earth. The indispensable condition for obtaining this blessing
however, is obedience to the voice of the Lord, and keeping his commandments:
And it shall come to pass, if you will indeed hear (cucoí) áicoborjç) the 
voice of the Lord your God, to observe and to do all these commands, 
which I charge you this day, your God will set you high above all the 
nations of the earth; and all these blessings shall come upon you and will 
find you, if you will indeed hear (áicoboriç) the voice of the Lord your 
God (LXXDeut 28:1-2).
The Lord raise you up for himself a holy people, as he swore to your 
fathers; if you will hear (áicoboriç) the voice of the Lord your God, and 
walk in his ways (LXX Deut 28:9).
The Lord your God make you the head and not the tail; and you will then 
be above and you will not be below, if you will hear (áKobopç) the voice 
of the Lord your God, in all things that I charge you this day to observe.
You will not turn aside from any of the commandments, which I charge 
you this day, to the right hand or to the left, to go after other gods to serve 
them. But it will come to pass, if you will not hearken (eloáicoboTiç) to 
the voice of the Lord your God, to observe all his commandments, as 
many as I charge you this day, then all these curses will come on you, and 
overtake you. Blessed will you be in the city, and cursed will you be in 
the field (LXX Deut 28: 13-17).
Moses represents the prophet par excellence. Heeding Moses equates to obeying the 
voice of God. The people said,
When all the people witnessed the thunder and lightning, the sound of the 
trumpet, and the mountain smoking, they were afraid and trembled and 
stood at a distance, and said to Moses, “You speak to us, and we will 
listen; but do not let God speak to us, or we will die” (Exod 20: 18-19; cf.
Deut 5: 25-27).
In order to further reinforce this point, the Shema tradition bears witness to the 
relationship between hearing and doing. The inseparable relationship between hearing 
and obedience,204 and the clear contrast between obedience to God or following after 
idols, making a choice to stand with John (and also with Moses) against those who
contained in a vassal treaty of Esarhaddon against tampering with the text of the treaty. In Deuteronomy, 
the injunction is analogous to that of a treaty (p. 130). These comments are valid. However, the 
relationship between hearing and obedience is clearly underlined by the gravity of the offense meted out in 
Deuteronomy for all who refuse to hear the word of the Lord.
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would forsake the word of the Lord, all points to John’s method of establishing his 
authority and his credibility. By alluding to Moses, John’s self-presentation places him 
in very good standing.
Incumbent upon Moses and John, as hearing and seeing ones, is that they are to be 
obedient to the word of God. The failure of messengers to obey the word of the Lord 
results in forfeiting the blessing of God. Similarly, John exhorts his audience to obey 
the word of God and remain faithful to his commandments. In Revelation, remaining 
faithful means maintaining the path of honour. The blessing associated with 
maintaining faithfulness to the word of God and overcoming compromise and 
accommodation to the rival voices in the churches, warrants sharing in the tree of life in 
the New Jerusalem (2: 7; 22: 19). In both passages, the promise of sharing in the tree of 
life is directly related to having an ear to hear.
John refers to two activities that further substantiate his role as a recipient of a 
heavenly disclosure and further reinforce his status and his claim to authority. He draws 
attention to the notion that there are times in the revelatory activity of God whereby the 
voice may be heard, but reporting or articulating what it is that the voice has 
communicated may be denied. John also draws attention to the prophet Ezekiel. By 
doing this, it serves to reinforce John’s status as a prophet who must be heard. Agents 
chosen by God are to be seen as his instruments. Therefore there can only be the 
response of obedience on the part of the audience.
3.5 Hearing and Seeing but not Speaking
Revelation 10 presents a tension between disclosure and non-disclosure to John:
204 This will be developed more in Chapters 4 and 5.
And when the seven thunders had spoken, I was about to write; and I 
heard a voice from heaven saying, “Seal up the things which the seven 
thunder have spoken, and do not write them” (10: 4).
On the basis of this command, John communicates to his audience that he has 
deliberately withheld information that he is given. In other words, John has received 
revelation during an audition/vision experience and he informs his audience in writing 
that he knew more than he was permitted to divulge.205 Central to this thesis is that John 
perceives that his authority as God’s chosen agent of revelation is under threat. The 
rival voices from within the churches and from the Imperial cult engender the view that 
John is quite deliberate in exploiting this tension between disclosure and non-disclosure 
of heavenly information in chapter 10. This serves to reinforce John’s strategy of 
control over his audience. John’s strategy of control is evident in his threats over the 
rival voices in the churches. He silences them. In addition, the restriction of access to 
information is an exercise of the authority that John claims, as one who is chosen by 
God.
Disclosure follows non-disclosure. John is forbidden to write what the seven thunders 
said, yet he must then take the open scroll from the angel’s hand, swallow it, and 
embody its concerns in prophetic proclamation. Chapter 10 also functions as a 
commissioning scene, built on the inaugural vision of 1: 9-20, and yet it introduces a 
new element, an open scroll in the hand of a mighty angel (10: 20). The open scroll was 
previously mentioned in 10: 8-10. The mention of a scroll links this chapter with the 
seven-sealed scroll of chapter 5, a scroll that was progressively unsealed by the Lamb 
beginning at 6: 1. With the opening of the seals in chapter 5, destinies begin to be
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205 Such literary tensions between disclosure and non-disclosure are by no means confined to biblical 
literature. In Apuleius’ The Golden Ass (xl,  p.23), Lucius only reluctantly provides partial satisfaction for 
readers curious to know what transpired and what he saw during his initiation in the temple. Lucius then 
requires that his readers hold the disclosure in confidence.
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revealed. Images and visions unfold describing divine judgment measured out by the 
newly enthroned Lamb (6: 1-17).
John’s scroll, however, contains prophetic words, not tablets of destiny. John’s 
scene in chapter 10 involves a renewed call to prophesy, rather than a cosmic 
enthronement:
And I saw another mighty angel coming down from heaven, wrapped in a 
cloud, with a rainbow over his head; his face was like the sun, and his legs 
like pillars of fire. He held a little scroll open in his hand. Setting his 
right foot on the sea and his left foot on the land, he gave a great shout, 
like a lion roaring (10: 1-3).
There is clearly a transition from seeing to hearing that takes place in 10: 3. John moves 
from detailing the mighty angel’s appearance and position to a description of the angel’s 
outcry. He reports that the angel’s loud cry sounded like a lion’s roaring, but fails to 
indicate whether the angel said anything, whether this outcry is articulate speech. 
Several chapters earlier, the description of the voice in 6:1 was even closer to what is 
found in 10:3. There, the opening of the first seal was followed by the articulate speech 
of one of the four living creatures, “calling out, with a voice of thunder” to summon forth 
the bow-wielding rider on a white horse.
This is not Revelation’s only comparison of a voice with some imposing sound from the 
natural realm.206
In 1:10, “a trumpet”, 1:15 “sound of many waters”, 14: 1-5 a triple 
comparison, “I heard a voice from heaven like the sound of many waters 
and like the sound of loud thunder; the voice I heard was like the sound of 
harpists playing on their harps”.
However, (JxDvij (“voice”) in Revelation is also used to denote inarticulate sound rather 
than coherent speech. In several instances, these noises are likened to other,
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presumably, more familiar sounds.207 It is possible, then, that 10:3 presents a tension 
between the articulate and the inarticulate, a tension that is highlighted by the distinction 
between the angelic shout and the utterance of the seven thunders. The ambiguity is 
underlined by the way in which the auditory sequence is presented: “when he cried out, 
the seven thunders sounded their voices”. Because of its supernatural origin, the angel’s 
outcry cannot be limited to words. The angel’s cry and the reply of the seven thunders is 
an ineffable dialogue which John is privileged to hear.208
John first mentions the open scroll in his description of the angel’s appearance in
10: 2 just before the angel and the seven thunders speak. The scroll does not figure any
further, until John takes it from the angel’s hand, swallows it, and experiences the effects
about which he has been warned (10: 8-11). Thus the mention of the scroll in 10: 2, 8-11
frames two angelic utterances and the utterances of the seven thunders:
And when he shouted, the seven thunders sounded. And when the seven 
thunders had sounded, I was about to write, but I heard a voice from 
heaven saying, “Seal up what the seven thunders have said, and do not 
write it down” (10: 3-4).
Just as the cries of the four living creatures call forth the riders of the first four seal 
openings (6: 1-8), so one assumes that the roar of the angel calls forth the seven 
thunders. In John’s ear they conveyed an articulate statement, which he could have 
written down, had he been allowed to do so. John recognises the thunders that he must 
write down. Caird suggests that,
If God’s prophet is ordered not to write down what he has heard the seven 
thunders say, but to seal it away, this can only mean that God has 
cancelled the doom of which they were the symbol (1966: 126).
206 Refer to S. McDonough, 2000, “Of Beasts and Bees: the View of the Natural World in Virgil’s 
Georgies and John’s Apocalypse”, NTS 46, pp. 227-44.
207 In Rev. 9:7ff, the wings o f the locusts unleashed at the sound o f the fifth trumpet make a noise like that 
of “many chariots with horses rushing into battle”.
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The fact that he does so may be related to the information that the angel’s shout is “like
a lion roaring” (10: 3). The prophet Amos says “The lion has roared; who will not fear?
The Lord God has spoken; who can but prophesy?” (3: 7-8). However, the seven
thunders are not the prophetic revelation given him to communicate. The thunders are
sealed and so did not become John’s prophetic revelation. Rather, the scroll, which has
been unsealed, becomes the content of John’s prophecy. The gravity attached to this
section is implicit in the angel’s declaration:
There will be no more delay, but in the days when the seventh angel is to 
blow his trumpet, the mystery of God will be fulfilled, as he announced to 
his servants the prophets (10: 5-7).
This angel’s solemn oath (10: 6) looks ahead to the seventh trumpet and declares God’s 
announcement of the “mystery” (pucmpiov) to the prophets. The second (10: 5-7) and 
the third (10: 8-11) sections conclude with references to prophecy. The second focuses 
on the prophets as privileged recipients of divine disclosures (10: 7), and the third 
focuses on John’s prophetic activity, “You must prophesy again about many peoples and 
nations and languages and kings” (10: 11). It is reasonable to suggest therefore that the 
angel’s shout is the equivalent to the divine voice of revelation to which the prophet 
must respond by communicating its message in prophecy.
The significance of John responding to the seven thunders not only sets up a contrast 
between the seven thunders and the scroll, but it also indicates that John recognises the 
seven thunders as revelation to be written down. However, unannounced, a 
disembodied heavenly voice interrupts John’s writing of the utterance by the seven 
thunders. The voice pronounces a prohibition: “Seal what the seven thunders spoke and 
do not write them”. Vanni points out that the two imperatives are not synonymous: “the
208 Consider the Pauline reference to hearing “unspeakable words which it is not permissible for a man to 
speak” (2 Cor 12: 4).
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first implied that something has already been written; the second, forbids writing” 
(1980:137). Roloff comments,
This is an instance of a motif common in the apocalyptic literature: the 
visionary seals the written disclosure of the divine plan in order to conceal 
it in the present and to preserve it intact for the eschatological generation 
to read (1993:124).
Like the utterance of the seven thunders, the contents of the little scroll remain 
indeterminate. John refrains from writing what he hears, and refrains from reading the 
contents of the scroll he ingests. The tension between disclosure and non-disclosure 
established in 10: 4 persists here. In 10: 4 John writes that he hears what the seven 
thunders said, that he is about to inscribe their pronouncement, and that he refrains from 
doing so in obedience to the command of a voice from heaven.
In chapter 10: 8-11, the heavenly voice of 10: 4 is reintroduced with specific reference to
its previous hearing. In 10: 8, John says, “the voice I heard from heaven spoke to me
again”. Once again a two-part imperative is issued: the heavenly voice commands John
to take the scroll from the angel’s right hand, and the angel orders the prophet to ingest
the scroll (10: 9). As he did so, and as the scroll’s sweet taste in his mouth gives way to
bitterness in his stomach (10: 11), John’s renewed prophetic obligations are disclosed
(10: 11). The angelic command to swallow the scroll and John’s execution of that order
in 10: 8-11, recalls Ezek 2: 8-3: 11, in which the same symbolic gesture formed part of
Ezekiel’s commissioning vision. Note the parallel accounts:
But you, mortal, hear what I say to you; do not be rebellious like that 
rebellious house; open your mouth and eat what I give you. I looked, and 
a hand was stretched out to me, and a written scroll was in it. He spread it 
before me; it had writing on the front and on the back, and written on it 
were words of lamentation and mourning and woe. He said to me, “O 
mortal, eat what is offered to you; eat this scroll, and go, speak to the 
house of Israel”. So I opened my mouth, and he gave me the scroll to eat.
He said to me, “mortal, eat this scroll that I give you and fill your stomach 
with it”. Then I ate it; and in my mouth it was as sweet as honey (Ezek 2:
8-3:3).
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Then the voice that I had heard from heaven spoke to me again, saying, 
“Go, take the scroll that is open in the hand of the angel who is standing 
on the sea and on the land”. So I went to the angel and told him to give 
me the little scroll; and he said to me, “Take it, and eat; it will be bitter to 
your stomach, but sweet as honey in your mouth”. So I took the little 
scroll from the hand of the angel and ate it; it was sweet as honey in my 
mouth, but when I had eaten it, my stomach was made bitter (Rev 10: 8- 
10).
A further link is established between John and Ezekiel:
And when he spoke to me, a spirit entered into me and set me on my feet; 
and I heard him speaking to me. He said to me, “Mortal, I am sending you 
to the people of Israel, to a nation of rebels who have rebelled against me; 
they and their ancestors have transgressed against me to this very day. 
Whether they hear or refuse to hear (for they are a rebellious house), they 
shall know that there has been a prophet among them” (Ezek 2: 1-3, 5).209
Revelation does not provide any evidence as to whether John’s audience turns away from 
idolatrous practices and false teachings. However, like Ezekiel, John must also be 
obedient to the message entrusted to him and communicate what he is privileged to hear 
and see. Like Ezekiel, John’s authority and credibility derive from his status as one 
chosen by God. Once it is accepted that the prophet has received words from God, his 
power is virtually unlimited.
The following aspects may be considered significant in determining any parallels 
between Ezekiel and John, in relation to John and his audience. John is the recipient of 
this disclosure, not its author, and the manner of its reception guarantees the authority 
and integrity of the disclosure and of its prophetic vessel. The scroll John ingests is 
preserved from the sort of tampering against which the sanctions of 22: 18-19 guard the 
apocalypse, while John and the message of the scroll become indistinguishable. Once
209 The call to hear the prophet were further reinforced, by words that reflect what John demanded 
of the churches in Revelation: “But when I speak with you, I will open your mouth, and you shall 
say to them, ‘Thus says the Lord God”; let those who will hear, hear; and let those who refuse to 
hear, refuse; for they are a rebellious house” (Ezek 3: 27).
210 Ezekiel’s reference to “hearing the spirit” (Ezek 2:2), draws attention to what John was insistent on in 
Revelation, that his hearers have an ear to hear what the Spirit was saying to the churches. Even though
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swallowed, the scroll is no longer open or accessible. Therefore the disclosure or non­
disclosure of its contents depends entirely on the prophet who contains it. Once he has 
swallowed the scroll, John must both prophesy and embody the message (10: 11). The 
language of spirit mediation also indicates similarities for both Ezekiel and John.
John employs three strategies to defend his apocalyptic ethos and prophetic 
authority in Revelation. The first strategy involves the vilification of his opponents, 
using insults drawn mainly from the biblical repertory.211 The second strategy involves 
John unmasking the links between the human rivals and God’s demonic opponents, and 
depicting the cosmic battle against God in which they were engaged (19: 19). A little 
more complicated is the third strategy. This involves demonstrating the divine 
authorisation of John’s own prophetic role and the apocalyptic authority of the text that 
is its result. This entails claims in defence of the book itself, including the blessing on 
those who heed its prophetic message (1: 3; 22: 7), and the curses that threaten those 
who might add to the book or subtract anything from it (22: 18-19). Likewise, the 
fourth strategy entails recognizing the difference between the absolute non-disclosure of 
the seven thunders’ utterance and the message of the open scroll that this embodied text 
remains accessible in the person of the prophet/apocalypticist and in his proclamation.
In effect, what this means is that the displacement of authority from a text that is never 
begun (the transcript of the seven thunders’ utterance) to a text that is never read but 
ingested (and which therefore becomes coextensive with the prophet and his activity), 
with the geographical distance of John from the churches, ultimately serves to validate 
the text of Revelation as an effective literary link between the churches and John,
there is no elaboration upon whether the ‘spirit’ in Ezekiel is the Spirit of God, suffice it to say that 
receptivity to pneumatically mediated speech is congruent with the prophetic tradition.
211 The notion of labeling is developed more fully in the final chapter of the thesis, Silencing Rival Voices. 
For now, note Balaam (2:14); Jezebel (2:20).
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prophet, apocalypticist and author. Thus the displacement of authority from a text never 
begun leads to a conferral of authority on the text of Revelation. Revelation is the 
document through which access is granted to the “mystery of God” disclosed to none 
other than John and the prophets, and therefore accessible to his audience.
3.5 Summary
My proposal revolves around the contention that the self-designation “the 
hearing and seeing one” affords John with privileged status. In other words, John is 
representative of the apocalyptic/prophetic tradition, a tradition characterised by those 
who have unhindered access to knowledge hidden and unattainable to normal human 
apprehension. The evidence within the apocalyptic and the prophetic traditions illustrate 
and demonstrate various modes of reception to revelation. John’s claim as “the hearing 
and seeing one” is therefore a power claim.
John’s receptivity to revelation is not elaborated in detail. However, John can 
clearly stand with figures like Moses and Ezekiel, Baruch and Enoch, and demand that 
his voice be heard. As they have heard and seen, so John reports what he hears and sees 
to his audience. Both ears and eyes combine within these traditions, so that reception of 
the transcendent disclosure cannot be merely equated as only auditory or only visionary. 
Sometimes it can be both, at other times it may relate to only one aspect. Regardless of 
the mode of receptivity to revelation, what is heard and what is seen, hinges upon the 
obedience of the apocalypticist/prophet.
Similarly, incumbent upon those who hear is the burden of responsibility to obey. Even 
though there is no definitive, “Thus says the Lord”, John’s consistent use of “the loud 
voice” indicates that he is functioning in the role of prophet and apocalypticist. The
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“loud voice” suggests an authoritative voice of God via the medium of 
angelic/messenger activity.
In the opening verses of Revelation, John creates an indispensable link between 
the transcendent and the human: what I hear and see, God has commanded me to write 
and send to you these words of prophecy, therefore obey what you hear, for the time is 
near (1: 3). Both eschatological urgency and rhetorical strategy combine. On the one 
hand “the time is near”, and on the other hand, as “the hearing and seeing one”, he is able 
to both disclose and withhold information from his audience. Eschatological urgency 
and rhetorical strategy combine as literary devices employed by John to reinforce his 
position of authority and his privileged status as a chosen recipient of an apocalypse.
Even though John as “the hearing and seeing one” does not employ the language of 
“boasting” about his auditions and visions like the apostle Paul, like Paul, he claims he 
did not receive the revelation of Jesus Christ from a human source.212
In the following chapter, the issue of John being “in spirit” will be investigated. Basic to 
this thesis is the recognition that John’s receptivity to revelation is directly related to 
being “in spirit” (èv Jtvebfxaxi 1: 10; 4: 2; 17: 3; 21: 10).
212 Compare Gal 1: 11-17.
Chapter 4
JOHN “IN SPIRIT”
John expressly mentions in the opening verses of Revelation that an angel sent by God 
mediated both the revelation and the commission to him (1: 1-2). By implication at 
least, he also makes reference to his receptivity to the mediated message by saying “I 
was in spirit (ev Jtveúpxxxi) on the Lord’s day and heard a loud voice behind me” (1:10). 
The expression “in spirit” (év Jtveú|iaTi) occurs three other times in Revelation (4:2; 
17:3; 21:10). This chapter will explore both the diversity of understanding attached to 
this expression “in spirit” and also, provide an evaluation and appraisal of the expression 
in relation to representative texts in the apocalyptic/prophetic traditions. It is my 
contention that “in spirit” (év Jtveúfxaxi) refers to John’s human spirit being made 
attentive or receptive to the activity of the Spirit of God or other agents, namely, 
angels/spirits as mediators of revelation to John the chosen recipient.213
4.1 Understanding “in spirit”
Even though the mode of revelatory activity in pre-Christian Jewish apocalypses 
are conveyed by means of dreams, visions, and transportations, Hengel comments, that it 
is without any claims on the part of the seer to be év Jtvenpxxxi (1974: l:210ff.). 
However, Schiissler Fiorenza notes that “early Christian prophecy -  of which Revelation 
forms a part - constituted an ecstatic experience ‘in the spirit’ and the revelation of 
divine mysteries” (1989:149). John “in spirit” may also indicate that he was separated 
from the world of sense and experience, and prepared to receive visions of spiritual 
things (Hoeksema, 1986:34).
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213 However, Aune, Revelation, says, ‘spirit’ is commonly taken to refer to the Spirit of God (AV [1:10 
only]; RSV; NEB; NIV; NRSV) [with a footnote “in the Spirit”] (1997: p. 83).
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In common with most of the Hellenistic world, Philo regarded the prophet as an ecstatic, 
totally possessed by God and his helpless instrument.214 For Plato, the highest form of 
inspiration occurs when a man is totally passive and becomes possessed by frenzy, while 
the task of vcrOç, (J)póvriOLÇ, or (J)ikóoo(J)OÇ, is to evaluate this ecstatic inspiration.215 
This is also Josephus’ view. He not only describes the prophetic experience in terms of 
possession, but also interprets the activity as associated with “the spirit of God” (K ai 
ecjxxXeiTai èm aè JtveDpia Kupícxu, icai Jtpocj)TiT8ijo8iç) (LXX 1 Kgdms 10:6).216 
Consequently, the inference could be drawn from both Josephus and Philo that the 
ecstatic condition of the prophet was essential for both the achievement and reception of 
the vision (audition) of the transcendent disclosure.
A spiritual reality was usually described in terms of ôaí|XO)V. Zeisler notes that
Greek writers used óaíjioov to indicate gods or divine powers:
ôaí|i(uv could also be synonymous with tú/ t], the power controlling the 
destiny of men and nations. Sometimes it is referred to as the good or evil 
genius of a person. Thus òaipióviov was applied to the genius of Socrates 
(1973: 15).
Moreover, prophecy fell within the sphere of what the ancients called “natural 
divination”, as opposed to “technical divination”. It is a “specific form of divination 
that consists of intelligible verbal messages believed to originate with God and 
communicated through inspired human intermediaries”. Enoch was seen as an 
inspired human intermediary. He declares to his son, Methuselah, “a voice calls me, and 
the spirit is poured over me so that I may show you everything that shall happen to you” 
(lEn  91:1). The revelation of esoteric wisdom is, of course, a prominent theme in
214 Heres 266.
215 Phaedr 244A .
216 See Aní.V l, 222f; IV , 118.
217 Aune, Prophecy, 1983: pp. 339, cf. 23f; 35ff.
218 Aune, Prophecy, is aware of the qualifications that need to be made with respect to Dephic prophecy 
(where Pythia may utter unintelligible prophecy interpreted by the 'prophet' and to Qumran writings
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lEnoch. In lEnoch and in Jewish apocalyptic literature in general, the divine spirit or
angelic agency is occasionally cited as the source of special revelation:
This is a holy vision from the heavens which the angels showed me: and I 
heard from them everything and I understood (1 En 1:2).
And I asked the angel who was going with me and who had shown me the 
secret things, “What are these things?” And he said to me, “The Lord of 
the Spirits has shown you the parable of each one of them” (1 En 43:4; cf.
91:1).
These verses indicate pneumatically mediated experiences. The agents involved in such 
mediation points to angelic and spirit beings. These agents are seen as interpreting and 
communicating revelatory activity to prophets and seers. When the prophet speaks he is 
not himself. He is wrought upon and changed in a manner sometimes terrifying to 
behold and exhausting to himself. He is possessed by the god and becomes for the time 
being only a mouthpiece for the utterance of the divine voice (Guthrie, 1950: 199).
Pneumatic mediation is also evident in the reception of the content of Revelation. 
To gain access to the heavenly realms, the language “in spirit” (1:10; 4:2; 17:3; 21:10), 
serves John’s purposes in his presentation of the apocalypse. In a book that was 
primarily intended to be heard (1:3), the phrase “in spirit” sets the platform for both 
hearing and seeing. Between the prologue and the epilogue (1:9-22:5) John’s 
visionary/auditory experience enables him to assume the role of a mediator who looks for 
access for the churches to that world of power and authority, knowledge and revelation.
219He becomes for the churches an administrator of holy and powerful goods.
In first century Judean society, as in other societies where possession is common, 
perceptions of it varied. Such societies prize possession when those possessed, shamans,
[where the Teacher of Righteousness regards himself as an eschatological prophet, but does not prophesy 
as such], 1983: p. 339. Refer to chap. 2, pp. 132ff. & 341.ff. respectively.
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seers and healers, bring vital information or the power to cure illness to the 
community.220 There are critical moments in the visions and journey accounts in which 
the visionary has to negotiate with heavenly beings. Whether they are threatened by 
dangerous angels or try to worship the most important of them, they are acting in order to 
secure the continuation of the revelation for their communities (Moses in 3 Enoch; John 
in Rev 10: 8-11; 19: 10).
The imagery of the heavenly ascent and of heavenly worship, according to Aune,
“fascinated the popular religiosity of the people of the Mediterranean” (1998: 281). Aune
continues, “there are magical texts that invoke ho kathemenos”. “Blessed is one who sees
the abyss seated on the cherubim” (1998: 284). In the Mithras Liturgy,221 we find
detailed instructions for obtaining heavenly ascent. The liturgy was,
the treatise which the great god of Helios Mithras ordered to be revealed to 
me by his archangel, that I alone may ascend into the heaven as an inquirer 
and behold the universe (484-485).
Over the past decade, this role of the visionary as some kind of shamanic mediator for 
his cultic community has been taken up as an area of research in the field of social
219 On the shamanic character of the seers in apocalyptic and hekalot literature, see J. Davila, ‘The Hekalot 
Literature and Shamanism”, in SBL1994SPapers. E. Lovering, (ed.), Atlanta: Scholars, pp. 767-789.
220 E. Bourguignon, 1968, “World Distribution and Patterns of Possession States”, Prince, pp. 3-34, 
especially pp. 13-15; F. Goodman, 1988, Ecstasy, Ritual, and Alternate Reality: Religion in a Pluralistic 
World. Bloomington: Indiana University; 1988b, How about Demons? Possession and Exorcism in the 
Modem World, Folklore Today; Bloomington: Indiana University, p.21; R. Noll, 1985, “Mental Imagery 
Cultivation as a Cultural Phenomenon: The Role of Visions in Shamanism”. Goodman makes the comment 
that “Shamanism is an ecstatic healing tradition which at its core is concerned with the technique for 
inducing, maintaining, and interpreting the experience of enhanced visual mental imagery. The shaman is a 
powerful figure, for as a healer, mediator between the sacred and the profane, and mnemonic purveyor of 
culturally relevant material, he plays a role essential to the biological, spiritual, and cultural survival of his 
community”, p. 445. ‘The shaman is a specialist whose expertise derives from the unique contact with and 
manipulation of forces or agencies, experienced in visions as autonomous or semiautonomous, which 
generally cannot be contacted and manipulated in his ordinary state of walking consciousness”, p. 449.
221 M. Meyer, 1987, (ed.), The Ancient Mysteries - A Sourcebook: Sacred Texts o f the Mystery Religions o f 
the Ancient Mediterranean World. San Francisco: Harper & Row, pp. 211-221; H. Betz, 1992, (ed.), The 
Greek Magical Papyri in Translation. Chicago: The University of Chicago, pp. 48-54.
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sciences.222 Scholars like Pilch (1993) suggest that “in spirit” may denote that the 
author of Revelation,
could have developed an alternative consciousness, something that was quite 
common in the cultures of his time and therefore provided the accepted 
medium for communicating with the Spirit. In mystic states communication 
with spirits took place through visions (and conditions) which may be either 
private or public (1993: 238).223
Likewise, Bourguignon’s approach is especially useful. She looked at altered states 
globally, and in doing so, identified two major ways that human cultures understand 
altered states of consciousness:224
The first way, trance, corresponds to shamanism and involves the 
temporary absence of the soul or spirit from the body and travel to, and 
interaction with spirits in, an alternate realm. The second, possession 
trance, involves temporary or permanent entry of a spirit into person or 
persons. The difference between these two types is that the trancer sees, 
hears, feels, perceives, and interacts with another; the possession trancer 
becomes another (1979: 261).225
In the typology that Bourguignon develops of altered states and possession beliefs, the
NT record appears to reflect a mixed society.226 De Maris suggests that,
Trance and possession trance coexist. Yet while soul journeys and visits 
to alternate realms typical of trance do occur in the world of the NT (Rev 
4:1-3; 17:1-3; 2 Cor 12: 1-4), possession trance in such forms as the
222 See R. Jeske, 1985, “Spirit and Community in the Johannine Apocalypse”, NTS 31, p. 453. He has 
expressed reservations about the lengths to which John’s expression “in spirit” should be assumed, 
particularly, in terms of dream research.
23 Not to mention the omission of ritual elements, amulets, magical formulas, breathing techniques, 
special recipes referenced in the so-called “Mithras Liturgy”. It provides the initiate with a guide for 
making such a journey, relating how one can ascend, what will be seen and heard on the way, and what is 
achieved by the candidate at various points of the journey. See, M. Meyer, 1976, The Mithras Liturgy. 
Missoula: Scholars; H. Betz, 1986, PGM in Translation, vol. 1. Chicago: Chicago University.
224 E. Bourguignon, 1973, “Introduction: A Framework for the Comparative Study of Altered States of 
Consciousness,” in Religion, Altered States o f Consciousness, and Social Change. E. Bourguignon, (ed.), 
Columbus, OH: Ohio State University, pp. 3-35; 1979, Psychological Anthropology: An Introduction to 
Human Nature and Cultural Differences, New York: Holt, Rinehart & Winston.
225 Attempts at describing and analysing the spirit world especially in relation to Jesus have come from 
Davies (1995) and Craffert (1998). S. Davies, 1995, Jesus the Healer: Possession, Trance, and the 
Origins o f Christianity. New York: Continuum. He brings the cross-cultural phenomena of spirit 
possession to his analysis of the historical Jesus, and he argues that Jesus underwent possession at his 
baptism and in episodes where he healed and exorcised. See, P. Craffert, 1998, “Jesus and the Shamanic 
Complex: Social Type and Historical Figure”, a paper presented at the annual meeting of the SBL, 
Orlando, Florida.
226 E. Bourguignon, 1973, “Introduction: A Framework for the Comparative Study of Altered States of 
Consciousness”, in Religion, Altered States o f Consciousness, and Social Change. E. Bourguignon, (ed.), 
Columbus, Ohio: Ohio State University, pp. 12-22.
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indwelling of the Holy Spirit and demonic possession dominates the 
narrative world of the Gospels and Acts. Whatever the exact mixture of 
trance and possession trance, the NT spirit world confirms Bourguignon’s 
characterisation of Mediterranean cultures (2000: 15).
However, the means by which the communication between the transcendent and the 
human takes place, and the observable behavioural characteristics exhibited by a person 
with the world beyond according to sociological analysis affords little information 
concerning John’s revelatory experience in Revelation.
In addition, even though exploring the shamanic and mediumistic typology may offer or 
identify some understanding of ecstasy as a phenomenological experience, it does not 
constitute an attempt to locate the author of Revelation within such a framework. 
Rather, it is a means to ascertain any identifiable elements that may provide a basis for 
understanding John’s pneumatically mediated experience, namely, “in spirit”.
If it is accepted that “I was in spirit” (Eyevopinv èv JtVEÚpiaxi 1:10; 4:2) and “he
carried me away in spirit” (ájtííveyiCEV p,e ev JtvEÚ|iaxi 17:3; 21:10) refer to John’s
personal experience of ecstatic rapture, various problems arise which have not yet been
adequately answered. Satake says that,
since èv jrvenpxm indicates the extraordinary condition of the seer which 
makes the vision possible, these four occurrences represent a departure 
from the general picture of the Spirit’s activity in Revelation as a power at 
work not in individuals but in the community as a whole (1966: 81).
Jeske notes that the author’s knowledge of his world situation, his congregations, 
the Scriptures and the artistic characteristics of his book seem to negate an ecstatic 
experience (1985: 453-4). He therefore neatly constructs a framework in order to 
establish what he understands as a legitimate basis for interpreting “in spirit” (èv
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jrv8i3|iaii). According to Jeske, “in spirit” (êv Jtvenpxm) functions as a code symbol 
offering different meanings for the community:
(1) It was symbol of identification. The use of the code identifies the 
author as one of the believers.
(2) It is a symbol of reception. Everything that John imparts to his 
readers, he has received from the exalted Christ and the Spirit. 
Nothing can be attributed to John himself.
(3) It is a symbol of prophetic responsibility. He is responsible for writing 
down the apocalypse to encourage the believers, to judge the offenders 
and to proclaim hope to the steadfast.
(4) It is a symbol of participation. Being èv jtvei)|iaTi on the Lord’s day 
in one church is to be in koinonia with others in their struggle and with 
the Spirit who addresses the others.
(5) The consistent communal of the work of the Spirit throughout the 
Revelation provides us with a basis for understanding êv Jtvebpxm as 
a relational symbol rather than a privately experiential one (1985:463- 
65).
Fundamental to Jeske’s premise regarding “in spirit” (êv Jtvebfxati) is that it exists for 
the sole purpose of the community and therefore functions as a symbolic code. Jeske’s 
premise offers some generic resemblance with the shamanistic model. According to 
Revelation, John “in spirit” receives an apocalypse and is commanded to send it to the 
seven churches in Asia. He conveys to the recipients of the apocalypse what he hears 
and sees “in spirit”. This pneumatically mediated apocalypse according to John requires 
on the part of his audience an “ear to hear what the Spirit is saying to the churches”. 
Aune comments that,
The Spirit is frequently the subject of the verb Xéyti, which indicates that 
the Spirit is conceived in personal terms, and as the means of prophetic 
inspiration. The role and function of the Spirit therefore is primarily 
prophetic (1997:36).227
An incident in the Gospel of Luke provides further understanding of this expression “in 
spirit”. Even though Simeon is not specifically designated as a prophet or seer, he may
227 Three categories emerge as a framework of identifying the Spirit in Revelation: 1. The four occurrences 
of êv JtvsúpaTi (1: 10; 4: 2; 17: 3; 21: 10). 2. Ten other references to the Spirit (2: 7, 11,17, 29; 3: 6, 13, 
22; 14: 13; 19: 10; 22: 17). 3. And four references to the seven spirits (1: 4; 3:1; 4: 5; 5:6). W.Grudem, 
1992, The Gift o f Prophecy: in The New Testament Today. Eastbourne: Kingsway. He notes that the
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be perceived as a pneumatic figure. According to Luke, Simeon entered the temple “in 
the spirit” (év xcp JtveDiiaxi Lk 2:27). Prior to mentioning this particular expression, 
Luke specifically indicates that “the holy Spirit was upon him [Simeon]” (jtveDpia fjv 
ayiov èjt’ oròxóv Lk 2: 25).228 The temple precincts may in fact be a signal to the 
audience that this is the place where divine activity is prevalent, or at least to be 
expected. Moreover, it is reasonable to suggest that Luke is saying that Simeon is 
conscious of the sphere of the divine Spirit, because he has the divine spirit of holiness 
upon him.
In 1 Enoch we read the words, “In him dwells the spirit of wisdom, the spirit of 
thoughtfulness, the spirit of knowledge and strength” (49: 3). In this instance, the spirit 
given to the seer enables him to apprehend knowledge otherwise inaccessible to normal 
human comprehension and also equips him for his heavenly journey. Therefore to 
interpret Simeon as being “in spirit” could indicate two possibilities.
On the one hand, Luke is referring to Simeon’s human spirit being conscious of the 
presence and activity of the spirit of holiness. On the other hand, being “in spirit” 
concurs with John’s claim that it denotes receptivity to the divine Spirit’s 
words/revelatory activity. Luke does make reference to both Simeon’s visionary ability 
and prophetic utterance. The incident that Luke reports denotes both human and divine 
activity. The revelation that Simeon receives ushers him into the temple: “He came by 
the spirit (fjk0ev èv xcp Jtvenixaxi), into the temple” (Lk 2: 27).
essence of prophecy relates to the reception and subsequent communication of spontaneous, divinely given 
apokalypsis. See Grudem’s, ‘The Source of the Prophetic”, chapter 5: pp. 115-34.
228 See S. Bagster, 1973, The Analytical Greek Lexicon. Grand Rapids: Zondervan, pp. 137and 153-154. 
Bagster notes that Bilí as it is used in Mk 8:4 may be understood as in. In this setting ejií functions as év in 
the locative use, indicating a place. Simeon becomes the place for the operation of the Spirit.
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Even though Luke does not employ John’s language of the HF of Revelation, it is 
evident that Simeon clearly has ears to hear and therefore is able to respond to the 
revelatory activity communicated by God (Lk 2:26). Therefore, Simeon may be a model 
for understanding John’s use of “in spirit” (êv Jtveúpxxxi). Both Simeon and John are 
able to hear and respond to the Spirit; “in spirit” is not explained by either author, rather, 
each account or report speaks of an experience, pneumatically mediated in the body, 
spirit with divine Spirit. In Revelation, John’s auditory/visionary experience appears at 
least to indicate a suspension of normal consciousness. John’s normal sensory 
experience is replaced by auditions and visions given to him by the divine Spirit, to that 
which constitutes his innermost being, his human spirit.
F. C. Baur argued that it is “on the basis of Rev 1:10 that the Apocalypse 
originated as the author was in a state of ecstasy” (1981:482). Boussett (1906) 
understood this state in the same light as Peter’s ecstasy (Acts 10:10). He draws a 
parallel between the phrase êyevopiTiv êv Jivei3p,axi (Rev 1: 10; 4:2; 17:3; 21:10) with 
éyévexo bjt' auxòv êicaxaaiç (Acts 10:10) and contrasted it with the expression 
concerning Peter coming to himself êv éauxcò ysvófxevoç [Acts 12:11] (1906:192).
Likewise, Charles, Lohmeyer, Lohse, Caird, describe John’s trance condition 
as one of an ecstatic state. Mounce agrees that in a “state of spiritual exaltation John 
experienced the entire visionary experience recorded in the Apocalypse” (1990: 75, 308).
229 Charles, 1920, Revelation, vol.l: p. 22. Charles sees this ecstatic condition heightened in Rev. 4: 2, 
while 17: 3 and 21: 10 refer to “an actual translation of the spirit of the seer”, p. 452.
230 E. Lohmeyer, 1970, Die Offenbarung des Johannes. G. Bomkamm, (ed.), Tübingen: Mohr, pp. 15, 141.
231 E. Lohse, 1971, Die Offenbarung des Johannes. Göttingen: Vandenhoeck & Ruprecht. Reservedly, 
Lohse defines John’s ecstasy as a “condition in which the seer does not lose consciousness,” p. 19.
232 Caird, 1966, Revelation. New York: Harper & Row.
233 E. Sharpe, 1985, “I was in the Spirit on the Lord's Day”: “Reflections on Ecstatic Religion in the New 
Testament”, Prudentia 15, pp. 119-31. He comments that “the most graphic passages having to do with 
ecstasy are in the book of Revelation, it is ecstasy that rules from the first moment (1: 10, 17; 4: 1-2; 17:3; 
21:10). A typical ecstatic pattern is evident, involving visions, hearing voices, symbols, loss of 
consciousness, and the communication of esoteric knowledge”, p. 120.
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Massyngberde Ford speaks of a supernatural experience which was due to the special 
intervention of the Spirit, as mentioned in Ezek 3: 12. John was probably prophetically 
inspired or even in ecstasy (1975: 70, 382, 384). Turner advocates that this expression is 
intended to “designate a sphere of spiritual revelation and reality, into which a man may 
penetrate, would aptly fit into Rev 1:10” (1981: 47). The temptation of Jesus also 
provides insight into this pneumatically mediated expression.
In the temptation of Jesus, the expression “he was led by the spirit” (fjYSto èv xcp 
JTvei)|iaTi),234 implies a transcendental experience of religious ecstasy (Lk 4: 1-13).235 
Schiavo draws attention to the fact, that placed at the beginning of Jesus’ activity 
immediately after his baptism, the episode of the temptation represents the moment of 
testing or of purification before his mission. It could be placed within the literary genre 
“vocation of the divine man” (2002: 143). This is a tradition known in the first century 
CE, and is present in IMacc 2: 51-68, and applied to characters such as Enoch, Noah, 
Abraham, Solomon, Ezra, Job, Elijah, Moses, Hananiah ben Dosa, Honi the Circle 
drawer and others.
The “divine man” (Oeîoç àvr\ç>) needed to have a revelation and to 
overcome temptation. This is in fact common in the process of initiation 
of a sham an,36 whose ecstasy or ascension is always preceded by 
purification.237
234 The verb appears in the passive, indicating an action that comes from outside. The expression fíyEio év 
tco Jtvei3|xaxi, with literary variations occurs in various texts of the NT and intertestamental literature. 
These texts are in relation to accounts of visions (lEn 71.1, 5; Asc. Isa 6.9; Rev 1:10; 4:2; 17:3; 21:10; Mt 
4:1; see also Ezek 3:14; refer to R. Bultmann, 1921, Die Geschichte des synoptischen Tradition. Tübingen: 
Mohr. He suggests that “it is also possible that it is a fragment of a catechism of the primitive Christian 
community, concerned with reducing the importance of magic and miracle working in relation to authentic 
Christian virtues such as patience, humility and submission to the will of God,” pp. 57-59.
235 See J. Kloppenborg, 1989, The Formation of Q: Trajectories in Ancient Wisdom Collections. 
Philadelphia: Fortress, pp. 64-69; B. Streeter and W. Sanday, 1911, “On the Original Order of Q”, in 
Oxford Studies in the Synoptic Problem, Oxford: Clarendon, pp. 141-64; V. Taylor, 1953, ‘The Order of 
Q”, JTS, pp. 27-33.
M. Eliade, 1964, offers a wide ranging study in Shamanism and the Archaic Techniques for Attaining 
Ecstasy. Henley-on-Thames: Routledge & Kegan Paul, pp. 67-144.
237 L. Schiavo, 2002, ‘The Temptation of Jesus: The Eschatological Battle and the New Ethic of the First 
Followers of Jesus in Q”, JSNT 25, pp. 141-64, 143-44.
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Borg says “Jesus as Spirit person and Jesus as Jewish mystic are interchangeable” (2000:
60). Jesus was one of those people for whom the sacred was a firsthand religious
experience rather than a secondhand belief.239 The most dramatic of these experiences of
the sacred involve a variety of nonordinary states of consciousness. In visions, there is a
vivid sense of momentarily seeing into another layer or level of reality. Such
experiences occur both in “eyes open” and “eyes closed” forms. Borg elaborates,
In the first, often called extravertive mysticism, one sees the same scene 
one would see in an ordinary state of consciousness, but everything looks 
different. Moreover, the boundary between self and world, which defines 
our ordinary subject - object state of consciousness, becomes soft, indeed, 
less pronounced than a deep sense of connectedness. “Eyes closed” 
mystical states often called introvertive mysticism there is a sense of 
descending beyond the ordinary level of the self to a level where one 
experiences communion or union with God. Importantly, such 
experiences transform a person’s way of seeing and being (2000: 60- 
61).240
Thompson’s proposal also provides an important insight into understanding the formula 
“in spirit” as having literary, psychological and theological meaning. In Revelation, 
concepts such as ‘going up’, ‘opening’ and ‘Spirit’ are transformational symbols. There 
is another dimension to heaven that cannot be seen by the naked eye, but which becomes 
visible through transformational symbols (1: 9-10; 3: 22; 4:1-2). He adds that “John is 
transformed ‘into the Spirit’, a psychological transformation homologous to ‘being 
brought into heaven’” (1990:56).241
238 M. Borg & N. Wright, 2000, The Meaning of Jesus: Two Visions. San Francisco: Harper San 
Francisco. The data supporting the claim that Jesus was a Spirit person are found in the earliest layers of 
the gospel tradition. Not only do both Mark and Q contain specific texts linking Jesus with the Spirit, but 
both frame the story of Jesus in such a way as to depict him as Borg suggests a “Spirit person”. Jesus’ 
vision at the Jordan, followed by a wilderness testing or vision quest, to which the Spirit drove him. 
Mark’s Jesus heals and casts out demons through the power of the Spirit, teaches with the authority of the 
Spirit, and is accused by opponents of being in league with an evil spirit.
239 See W. James, 1961, The Varieties of Religious Experience. New York: Macmillan, Chapter 1.
240 See also, Borg, 1994, Meeting Jesus Again for the First Time. pp. 39-41; R. Johnson, 1988, Balancing 
Heaven and Earth. San Francisco: Harper San Francisco, p.2, refers to the “other world” of religious 
experience.
241 Thompson, Revelation, 1990: p. 89, together with Aune, ‘The Apocalypse of John”, argue that when 
“in spirit” is viewed within the liturgical setting in Revelation it is designed to “evoke a new actualization 
of the original revelatory experience”, 1986: p. 72.
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Even though one cannot adequately categorise John’s pneumatic experience as 
singularly the primary activity of the divine Spirit, nonetheless, it is conceivable that 
John’s auditory/visionary experience “in spirit” (ev JtVEÚpxxii) took place in his “human 
spirit”. John’s self-designation as “the hearing and seeing one” indicates that the veil 
between the earthly and the heavenly worlds are opened to his ears and eyes.242
4.2 An Appraisal: “in spirit”
John’s use of “in spirit” may be viewed as a literary device that serves to 
reinforce to his audience his own conscious awareness that receptivity to revelation is 
clearly associated with the pneumatic. In the language of Paul, whether this experience 
occurred “in the body or apart from the body” only God knows (2 Cor 12: 1-4). Like 
Paul, John heard “unutterable utterances that a human being is not permitted to write”
OA'X(10: 4; cf. 2 Cor 12: 3-4). The language and its power of description is too limited. 
Above all else, John as “the hearing and seeing one” (ó aKcmcov Kai ßXijicov 22: 8), is 
insistent that he has a voice and a claim to be heard. He claims “I, John heard and saw 
these things” (22: 8); and that “a revelation of Jesus Christ” was given to him by an 
angel sent by God to send to the seven churches in Asia (1: 1-2, 11).
It is established that it is while he “was in spirit” that he claims to have received 
a revelation (1:10-12; 4:1-2; 17:3; 21:10). Even if John, “in spirit” has had no such 
experience, it is reasonable to suggest that he is choosing to use this expression as a 
basis for reinforcing his authoritative claim over his hearers and rivals. Many inside the 
churches are already vacillating and compromising their stance as followers of God and
242 This is an experience which the apocalyptic seers commonly described in more elaborate terms, (7 En 
14:8; 39:3; T Abr 10:1 \ApocAbr 15:2-4; 2 En 3:1-3; 3 Bar 2:1-2), and it may be significant that John 
prefers an expression which attributes it to the agency of the Spirit.
43 That sense of the inadequacy of language in the ecstatic cult could have led to worship “in tongues,” 
that is in the language of angels. See D. Allison, 1988, ‘The Silence of Angels: Reflections on the Songs of 
the Sabbath Sacrifice”, RevQ 13, pp. 189-197.
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the Lamb. For strategic reasons, it is important for John that he establishes himself as a 
representative of the apocalyptic/prophet tradition.244 This will reinforce his credibility 
and authority as a chosen recipient of a divine disclosure. Usually in the early churches 
prophets delivered oracles which were given to them by God in the worship meeting. 
They declared the revelation as they received it (cf. 1 Cor 14: 30; Hennas, M and.ll: 9). 
It took the form of a word of God spoken to the assembly, under the inspiration of the 
Spirit, in the name of God or the ascended Christ, so that the T  of the oracle was the 
divine person addressing the assembly through the prophet (cf. Odes Sol. 42: 6). But 
also early Christian prophets appear to have received visionary revelations which they 
conveyed to the church later in the form of a report of the vision (cf. Acts 10: 9-11:18; 
Hermas, Vis. 1-4).
The intensification of John’s rhetorical strategy is evident in his use of the 
juxtaposition of “on the island of Patmos” with his being “in spirit” (1: 9-10). John’s 
mention of Patmos serves to locate him, and to concretize in the mind of his audience an 
actual place where he has received the revelation.245 For John’s purposes, Patmos is 
meant to convey something quite transformative; it becomes a place of revelation.
Likewise, John uses the apocalyptic apparatus of receiving the revelation “in spirit” as a 
vehicle for his prophetic voice. Eyes and ears for John are the primary receptacles for 
reception and understanding revelation. Even if John’s audition and vision encounter is 
initially a private experience, it must be said that, as a literary work, Revelation has
244 Moreover, “in spirit” is not to be seen as a projection of some sort of mystical experience by John. 
Rather, it is to be viewed as an expression that his hearers were both familiar with because of their 
particular worldview. D. Russell, 1964, The Method and Message of Jewish Apocalyptic 200 BC-100 AD. 
London: SCM. Russell, however, notes as in “the prophetic books so in Revelation it is often quite 
impossible to say when the portrayed visionary experience is anything more than the expression of a 
common literary device” , p. 161.
245 See Aune, Revelation, says “there are four possible ways of explaining how John was present on 
Patmos as an exile”, 1997: pp. 79-80.
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undergone a lengthy process of reflection and writing. His pneumatically mediated 
experience demands that he is to be responsive to the divine voice, “Now write what you 
have seen, what is, and what is to take place after this” (1: 11, 19). His pneumatically 
mediated experience is now placed within the public domain for those that have ears to 
hear and eyes to see.
As important as it is to view Patmos as a place of revelation, at the same time 
Patmos represents a visual medium in order to create solidarity with his fellow 
strugglers in the Christian faith. Solidarity is essential not only for John’s survival but 
also indirectly for his audience. Therefore the formulation of his audition/vision is 
designed not so much to reproduce the experience, as it is to communicate a work 
intended for oral performance (1: 3). The reading of this written prophecy can be 
understood as a substitute for John’s presence and his prophesying in person. Even if 
that presence be the presence of John’s voice.
Whatever else the setting of Patmos implies, according to John his location there 
is “because of the word of God and the testimony of Jesus”. The location for John is not 
neutral. For this “word” and this “testimony” is what John’s text is all about. In this 
particular time and in this particular space John receives the command to write what he 
hears and sees “in spirit”, and to send the resulting document to the seven churches. 
John first hears a voice giving him a commission (1: 10-11) and then he speaks of 
turning to see the voice of the figure who has spoken to him (1: 12-16). Overcome with 
fear, like many biblical characters confronted with God or an angel, John falls at the 
figure’s feet like a dead man.246 The figure touches him and says to him, “Do not be 
afraid”. The figure identifies itself as “the first and the last. I am the Living One; and I
246 See esp. Dan 10: 7-9; Ezek 1: 28-2:2; also Gen 28: 17; Exod 3: 6; Lk 1: 12-13, 29-30; 2: 9-10; Acts 9:
4; 10: 4; 22: 7; 26: 14.
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was dead, and behold, I am alive forevermore, and I have the keys of death and Hades” 
(1: 17-18). The T  here is no longer John, but “one like a son of man” speaking with 
supreme authority as he dictates to John an oracle for each of the seven churches of 
Asia. The exhortation therefore to “have an ear to hear what the Spirit is saying to the 
churches” does not contradict the emphasis that John places on the speech of “one like a 
son of man”. As Beale says “Christ’s words are none other than the words of the Spirit. 
Christ dwells among the churches through the Spirit” (1999:234).247 John has a voice 
precisely because he claims to hear God/the risen Christ/the Spirit and angels.
John’s initial qualifying comment that he was “in spirit” (év JtVEÚpxm) appears 
therefore to direct his audience’s attention to his receptivity to both the voice of the 
supernatural revealer figure and the Spirit’s words. According to John, hearing the 
Spirit’s words and hearing the “son of man” figure has direct bearing upon the messages 
that will be sent to the seven churches. Those who have an ear to hear what the Spirit is 
saying to the churches, says John, will prove to be both “faithful witnesses and 
conquerors”. This dual theme is evident throughout Revelation but specifically in the 
seven messages to the seven churches. Quite clearly from a rhetorical perspective John 
is setting himself up in a formidable position. His self-presentation is intended to evoke 
solidarity and identification with his audience, even though he remains superior to them.
What is clear in John’s appraisal of “in spirit” (év JTVEÚpiau) is that what has 
transpired, whether on earth and in the body, or in heaven and out of the body, orients 
and reminds his audience that receptivity to revelation entails a pneumatic perspective. 
Receptivity to revelation transcends mere human effort. In effect, access to the world
247 See also L. Thompson, 1998, Revelation. Abingdon New Testament Commentaries, Nashville: 
Abingdon, p. 62.
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beyond is granted only to the one whom God has chosen and the one whom like John,
has ears to hear what the Spirit is saying.
After these things I looked, and behold, a door having being opened in 
heaven. And the voice I had first heard speaking like a trumpet, said,
“Come up here, and I will show you what must soon take place after these 
things”. Immediately, I was in spirit (4: 1-2).
The image of the “open door” itself was not unknown in Asiatic religiosity. At the
entrance of the Temple of the Ephesian Artemis there was a door that was apparently
used for epiphanies.248 In the Mithras Liturgy, a much later text than Revelation, after
further invocations and prayers we read,
Then open your eyes, and you will see the doors open and the world of the 
gods which is within the doors, so that from the pleasure and joy of the 
sight your spirit runs ahead and ascends.249
In Revelation, the voice that summons John to heaven, “Come up here, and I will show 
you what must soon take place after this” (4: 1) is said to be the same voice that he had 
heard at the outset of his auditory/visionary encounter. As a literary device, John’s 
mention of the voice functions as marking chapter 4: 1 as a transition within the single 
vision experience introduced in 1: 9-11. The voice features again when John is given a 
specific mandate by God “to write” what he has seen and heard and send it to the 
churches. The voice summons the churches to respond, concerning the eschatological 
reward of final and ultimate vindication for all. “Behold I stand at the door and knock, if 
anyone hears my voice” (3: 20), for faithful and true hearers “who overcome, I will 
grant to sit with me on my throne” (3: 21).
For his audience John has forged literary links in the telling of his story. More 
pertinently for John, hearing and obedience are inseparably related. If his audience is to
248 See Aune, Revelation 1-5, 1998: p. 281.
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participate with him in the New Jerusalem, and in the triumph of God and the Lamb 
over all rivals, hearing and obedience is imperative. Invitation and participation are 
accentuated even further with John’s HF at the conclusion of his message, thus leading 
his audience into the next level of hearing and seeing into the throne room in chapter 4.
On each occasion that “in spirit” (êv jrvsDixaxi) is mentioned, an invitation to the 
unveiling of the world beyond is offered to John. His receptivity (sv JivebjiaiL) to the 
world beyond and his self-designation as “the hearing and seeing one” (ó áiccmcov icai 
ß^ BJtcov) combine to allow John on Patmos to be in transition between the ordinary 
reality of everyday life and the transhistorical reality of his revelation. His primary 
focus in Revelation is the disclosure of that which has been previously hidden from 
human ears and human eyes. There may also be an intended parallel between chapter 4: 
1 and chapter 19: 11: “And I saw heaven having been opened”. A door in heaven is 
open so that John may ascend and see/hear.
A widespread feature of the cosmologies of the ancient world was the notion that 
three separate regions of the cosmos (heaven, earth, and underworld) were connected by 
a system of “doors” or “gates” which function to impede or facilitate communication 
and travel between regions.250 The gatekeeper(s), who guarded the gates or doors and 
possessed the key(s) to them, occupied positions of great power and authority. Just as 
the door to heaven provides a means for ascent for a heavenly revealer, so the door to 
Hades is the avenue for revelatory descents to the netherworld or the ascent for chthonic 
revealers to earth. The motif of the “opening of heaven” is used throughout the ancient
249 See M. Meyer, 1987, (ed.), The Ancient Mysteries - A Sourcebook: Sacred Texts of the Mystery 
Religions of the Ancient Mediterranean World. San Francisco: Harper & Row, pp. 211-21 ; H. Betz, 1992, 
The Greek Magical Papyri in Translation. Chicago: The University of Chicago, pp. 48-54.
250 Compare the following description of an initiate being drawn to heaven: “When you have said these 
things, you will hear thundering and shaking in the surrounding realm; and you will likewise feel yourself 
being agitated. Then say again: “Silence!” [the prayer]. Then open your eyes, and you will see the doors
-  132 -
world as a metaphor indicating the beginning of a revelatory experience. According 
to Thompson252:
the ‘door’ connotes a passageway connecting one dimension to another-the 
apparent to the hidden, the human to the divine, the ‘below’ to the ‘above’, 
the present to the future. On passing through the open door, John sees not 
only a heavenly realm that transcends the earthly, but also a future that 
transcends the present (1998: 90).
1
Visionary rapture is located also in other apocalyptic literature. The Enochian
account communicates the notion that “(Thus) it happened after this that my spirit
passed out of sight and ascended into the heavens” (lEn 71: 1). Consider also the
description in the Christian apocalypse known as the Martyrdom and Ascension of
Isaiah,254 regarding the heavenly ascent of the author:
And while he [Isaiah] was speaking with the Holy Spirit in the hearing of 
them all, he became silent, and his mind was taken up from him, and he 
did not see the men who were standing before him. His eyes indeed were 
open, but his mouth was silent, and the mind in his body was taken up 
from him. But his breath was (still) in him, for he was seeing a vision.
And the angel who was sent to show him (the vision) was not in the 
firmament, nor was he from the angels of glory of this world, but he came 
from the seventh heaven. And the people who were standing by, apart 
from the circle of prophets, did [not] think that the holy Isaiah had been . 
taken up. And the vision which he saw was not from this world, but from 
the world which is hidden from the flesh (6:10-15).
The Martyrdom and Ascension of Isaiah goes on to interpret the prophet’s experience as
a real translation of his spirit out of his body through the seven heavens.
When I have taken you up through (all) the stages and have shown you the 
vision on account of which I was sent, then you will understand who I am; 
but my name you will not know, for you have to return into this body.
But where I take you up, you will see, because of this purpose I was sent 
(7: 4-6).
open and the world of the gods which is within the doors, so that from the pleasure and joy of the sight 
your spirit runs ahead and ascends”, PGM IV. the Mithras Liturgy, pp. 625-629.
51 See J. Godwin, 1981, Mystery Religions in the Ancient World. San Francisco: Harper & Row.
252 See Luke 3: 21, Jesus’ baptism; Acts 10: 11; Peter’s vision; Acts 7:56, Stephen’s vision; Ps 78: 23, God 
opened the doors of heaven; 1 En 14: 15; Enoch’s vision; TLevi 5, Levi’s vision; 2 Apoc. Bar. 22: 1, 
Baruch’s vision; 3 Macc 6: 18, an angelic epiphany; Herrn. Vis. 1.1.4, a vision of Hennas.
253 lEn 71:5; TLev 2-6; Russell, Message, understands “Come up here!” as indicating a translation of the 
spirit; but the same words in Rev 11:12 refer to bodily translation”, 1964: p. 167 n. 1.
2 4 Translation from M. Knibb, 1983, “Martyrdom and Ascension of Isaiah”, OTP, Vol 2, pp. 143-76.
“But as regards your not returning into the body, your days are not 
complete for coming here”. And when I heard (this), I was sad, and he 
said to me, “Do not be sad” (8: 27-28; cf. 9:4; 11: 34-35,40).
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In light of these passages from the Martyrdom and Ascension of Isaiah, references to
being in the body or out of the body, indicate pneumatically mediated experiences.
Bauckham comments that John’s use of “in spirit” (èv Jtveú(iaxi) is best understood as “a
technical term for the visionary’s experience of rapture by the Spirit” (1993:152).255
Visionary rapture and openings in the heavenly realm in Revelation suggest that John’s
reference to the “door open in heaven” is reminiscent of the opening words used by
Ezekiel to describe the beginning of his vision:
In the thirtieth year, in the fourth month, on the fifth day of the month, as I 
was among the exiles by the river Chebar, the heavens were opened, and I 
saw visions of God (Ezek 1: 1).
Even though Revelation 4:1 unambiguously begins a new series of visions, 
images of “door”, “voice”, “open”, and “throne” carry over from the pronouncement to 
the Laodiceans (3: 14-22). The final promise in chapter 3 serves as a caption for the 
heavenly scenes in chapters 4 and 5:
To the one who overcomes I will give a place with me on my throne, just 
as I myself overcame and sat down with my Father on his throne. The one 
having an ear to hear let him hear what the Spirit is saying to the churches 
(3: 21-22).
From a rhetorical perspective, John claims that he is “the hearing and seeing one”, and 
that he was “in spirit”, and that “the door opened in heaven”. These all combine to 
create the effect that he is trading upon the authority of other prophetic visionaries even 
while claiming his own authority as a new visionary.256 To further reinforce his
255 Refer also to TLevi 5:1.
256 Charles, Revelation, 1920: Vol 1: pp. 106-34) analyses the text of Rev 4: 2-11 more in terms of the 
history of religions and conceptions current between 200 BCE and 100 CE in apocalyptic literature, citing 
primarily 1 Enoch but also Daniel; Testament of the Twelve Patriarchs; 2 Baruch, and 4 Ezra. The effect 
of this analysis is to mitigate the literary dependence upon Isaiah and Ezekiel and to explain away the 
reinterpretation of the biblical passages. In contrast, M. Himmelfarb, 1993, Ascent to Heaven in Jewish
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authoritative claim, John introduces his audience to the throne room vision of chapters
4-5. The throne symbol derives most of its motifs from scriptural antecedents.257
A feature of the throne room visions in apocalyptic literature is the sense of heaven as
utterly “other” and as “off-limits” for mere mortals. This “off limits” scenario is
graphically depicted by the writer in 1 Enoch 14: 9-25. He describes heaven as,
hot like fire and cold like ice, there was no pleasure of life in it, the second 
house [the place where God himself dwells] which is greater than the 
former... was built with tongues of fire. Into God’s presence even angels 
could not go and no one of the flesh can see him (14: 21-22).
This emphasis makes the ascent of Enoch to heaven and to the throne room of God all 
the more remarkable. In his heavenly visions, Enoch usually sees no other human, only 
the awesome and sometimes terrifying heavenly hosts. Even though John does not draw 
attention to such experiences, it is this type of literature that would reinforce John’s 
claim as an authoritative voice to be obeyed. Not unlike Enoch, John makes the 
audacious claim that he also “hears and sees” from the world beyond.
Understanding John’s rhetorical skills in the context of hearing in Revelation can 
also be understood through the lens of Ezek 1: 4-28. Beale comments that like Ezekiel, 
“John speaks of being ushered into the timeless dimension where truth and reality can 
clearly be discerned” (1999: 319). Ezekiel’s vision of the throne-chariot influenced the 
apocalyptic vision of God in heaven in the literature of the Second Temple period and 
served as the focal text for a long-standing tradition of Jewish mysticism.
and Christian Apocalypses. New York: Oxford University. She suggests, “the apocalypses are literary 
documents in which the depiction of the hero’s experience needs to be understood as an act of 
imagination, with its specifics determined by the author’s manipulation of conventions, rather than as a 
literary representation of the author’s own experiences”, 1993: p. 98.
257 See Rowland, The Open Heaven. 1982: pp. 222-26; L. Hurtado, 1985, “Revelation 4-5 in the light of 
Jewish Apocalyptic Analogies”, JSNT 25, pp. 105-24.
258 The experiential and psychological basis for apocalyptic visions has been argued by a number of 
scholars, see C. Morray-Jones, 1993, ‘Transformational Mysticism in the Apocalyptic-Merkabah
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John takes the essential elements of Ezekiel’s vision and then makes significant changes 
to cast this prophetic vision as his own.259 However, the basic plot of the two throne 
visions is different, for Ezekiel has his on earth while John ascends to heaven.260 John 
sees the throne at the outset of his vision, while Ezekiel sees the throne at the end of his. 
The four living creatures (1: 5-14) are major characters in Ezekiel’s vision where these 
creatures and the wheels of the throne-chariot (1: 15-21) receive extended description.261 
The creatures are not as important in Revelation - at least in terms of the length of the 
description - and there are no wheels.262
Perhaps a major difference between Ezekiel and Revelation is the change in the order of 
description. Ezekiel describes the action as it happens; he first sees the stormy wind 
from the north, then the four living creatures in the midst of the storm [jivebpia] and 
then finally the dome of heaven and the throne of God (1: 4, 5, 22, 26). John’s attention, 
in contrast, is fixed first on the centre of the scene - the throne and the One seated 
(presumably God) on the throne. John then begins to describe its appearance and 
everything around the throne. What is last in Ezekiel is first in Revelation.
Both the first and the last positions in the narrative are dramatic, but the effect of John’s 
reversal increases the prominence of the majesty and wealth, signifying the glory of 
God. Whereas Ezekiel and John both see jewels around the throne of God, Ezekiel’s
Tradition”, JJS 43, pp. 1-31; and M. Stone, 1990, Four Ezra. Minneapolis: Hermeneia; M. Himmelfarb, 
1993, Ascent to Heaven. Oxford: Oxford University.
259 The other early interpretation of Ezek 1:4-28 that may have influenced John or his hearers is 1 Enoch 
14:8-25. This is the first vision in the Jewish tradition in which the seer ascends to heaven. The heaven 
that Enoch reports on bears a definite resemblance to a temple. Nickelsburg, Jewish Literature, “sees 
Enoch as making his way through the heavenly temple to its holy of holies and placing himself in the line 
of prophets by using prophetic commissioning here”, 1981: p. 53.
260 Himmelfarb, Ascent to Heaven, notes that “the significant shift of the throne vision in Jewish literature 
from earth to heaven begins with the ascent of Enoch (7 En 14)”, 1993: p. 9.
261 Fekkes, Isaiah in the Prophetic Traditions, sees a “transition from the use of Ezekiel to Isaiah in Rev 
4:8 that corresponds to shift from the physical description of the living creatures to a description of their 
function” 1994: p. 141.
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vision is obscured, as it were, by the fire and splendour (1: 27) that surround the image. 
John however, sees lightning coming from the throne of God and he reports hearing 
peals of thunder (4: 5; 16: 18).263
In terms of both the hearing and seeing motif in Revelation, John hears the voice say to
him, “Come up here, and I will show (ôsi^w) you what must soon take place after these
things”. Conrad makes an interesting observation with reference to “I will show”
(òbí^O)) in Zechariah (1:9-11) that has bearing upon Revelation. He suggests that,
This showing [literally, causing to see], however, has more to do with 
hearing than seeing. When the messenger shows Zechariah what ‘these’ 
are, a clearer description of the rider and horses does not occur. Instead, 
Zechariah begins to hear the characters speak. ‘Showing’ gives the 
impression that Zechariah is being escorted closer to the scene so that it 
is possible to overhear what is said in the myrtle trees. Zechariah hears 
‘a man standing among the myrtle trees’ speak (1999: 69).
Three relevant observations can be made. John’s audience is provided with not merely 
an opportunity to see what John wants them to see, but to also consider that John is 
overhearing dialogue and discourse within the heavenly realm. “I will show” (ôbl^ ü)) 
substantiates the basic tenet of this thesis that Revelation has as much to do with hearing 
as it does with vision. Finally, John’s pneumatically mediated experience “in spirit” 
provides the basis for his receptivity to overhearing what is transpiring in heaven, thus 
strengthening his claim as “the hearing and seeing one”.
Further application and understanding of John’s use of “in spirit” finds resonance 
in the remaining two occurrences in Revelation:
262 Whereas the rims of the wheels in Ezek 1: 18 are “full of eyes”, in Rev 4: 6, it is the creatures who are 
“full of eyes in front and behind”. See, Charles, 1920, Revelation, Vol 1. pp. 123-24; Beasley Murray, 
Revelation, 1974: pp. 116-17.
263 There is every possibility that John is drawing upon the Mosaic tradition as a basis of establishing his 
authoritative claims of revelation, specifically, the Exodus imagery of the Sinai account (Exod 20: 18).
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And he (one of the seven angels) carried me away in spirit (ev Jtvebpaxi) 
into a wilderness, and I saw. And in spirit (ev Jtvehpaxi) he carried me 
away to a great high mountain (17: 3).
And he carried me away in spirit (év jtvenpaxi) to a great high mountain, 
and showed me (eòsi^év pot) the holy city, Jerusalem, coming down out 
of heaven from God (21: 10).
These two passages use the verb “carry” (àjtáyoo), which, according to Schiavo, 
indicates an action of distancing, separation, contrary movement to that which is 
indicated by the root verb ayco. He adds that the verb dyo), means “to lead, govern, 
train”, but also, “to accompany, to go ahead and lead to a place, or to take outside”. The 
principal idea is going outside, going to another place, whilst accompanied by a subject 
that comes from outside. The result of John reporting this activity is that he conveys 
to his audience that this results in his vision of the beast, the holy city, and the throne of 
God.
Revelation 17 contains the first narrative appearance in the book of an 
interpreting angel. This angel also provides John with a guided tour of the New 
Jerusalem in 21: 9-22: 5, but has no comments to make apart from introductory remarks 
(21:9). This interpreting angel may have developed by analogy to revelatory 
dialogues between God and a human recipient of revelation.266 By introducing the 
interpreting angel in 17: 3 and 21: 10, it appears that John has permitted apocalyptic 
stylistic conventions to mar the more expressive image of the spirit (Jivshpa) that 
caught up Ezekiel. John’s translation is the common experience of apocalyptic 
visionaries.
264 L. Schiavo, 2002, ‘The Temptation of Jesus: The Eschatological Battle and the New Ethic of the first 
followers of Jesus”, JSNT 25, p. 145.
265 In early Jewish apocalyptic literature those which the seer hears and sees, whether on earth or heaven is 
explained through a question-and-answer dialogue by the interpreting angel See lEn  21: 5-10 [Uriel and 
Enoch]; lEn  22: 1-14; 26: 1-27:5 [Raphael and Enoch]; lEn  23: 1-4 [Raguel and Enoch]; 1 En 24: 1-25: 7 
[Michael and Enoch]; 4 Ez 4: 1-5: 13; 5: 31-6: 34; 7: 1-8: 19 [Uriel and Ezra].
266 Passages in which God himself provides an interpretation of a vision are illustrated in Jer 1: 11-13 and 
Job 38 - 42:6.
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This terminology in the extant Jewish literature,267 with reference to the spirit as the
agent of such a translation recalls Enoch’s final assumption: “he was lifted on the
chariots of the spirit, and his name vanished among them” (lEn 70:2). Similarly,
Elijah’s translation in a chariot of fire and a whirlwind (2 Kgs 2: 11), reflects the fact
that on the basis of Elijah’s experience the chariot of fire and the whirlwind had become
the common means of translation to heaven in the post-biblical Jewish literature.268 In
Merkabah mysticism, these descriptions are used to achieve trance-like visions and
heavenly transportation. Ezekiel’s description of God’s throne speaks of wheels and
movement across the sky. Ezekiel speaks of how,
he brought me, in visions of God, to the land of Israel, and set me down 
upon a very, high mountain, on which was a structure like a city to the 
south (40: 2).
While Elijah’s translation provides the model for descriptions of transportation to 
heaven, it is however Ezekiel’s experiences that posit the principal model for accounts 
of visionary transportation from place to place. At the same time the ambiguity of 
wind/spirit and the association of spirit and fire might well have suggested the agency of 
the Spirit of God in translation to heaven, as is evident also in some early Christian
• 270writers :
As soon as I have gone from you the Spirit of the Lord will carry you I 
know not where; so, when I come and tell Ahab and he cannot find you, 
he will kill me (1 Kgs 18: 12).
They said to him, “See now, we have fifty strong men among your 
servants; please let them go and seek your master; it may be that the 
Spirit of the Lord has caught him up and thrown him down on some 
mountain or into some valley” (2 Kgs 2: 16).
267 Perhaps Jewish is the Apocalypse of Zephaniah of which only a fragment is extant, quoted by Clement 
of Alexandria, Strom 5 :1 1 :77. It begins, “And a spirit took me and brought me up into the fifth heaven”.
268 Whirlwind: 1 En 39: 3-4; 52: 1; cf. Also 1 En 14: 8.
269 The classic study is G. Scholem, 1961, Major Trends in Jewish Mysticism. New York: Schocken. For a 
brief introduction, see J. Dan, 1989, ‘The Religious Experience of the Merkavah”, in Jewish Spirituality: 
From the Bible through to the Middle Ages. A. Green, (ed.), London: SCM, pp. 289-307.
270 Asc Is 7:23: Christians “at their end’ will ascend to heaven” through the angel of the Holy Spirit,” Odes 
Sol 36:1 “I rested on the Spirit of the Lord, and she raised me up to heaven”.
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The angel of the Lord took Habakkuk by the crown of his head, and 
carried him by the hair of his head, and with the blast of his breath set 
him down in Babylon above the pit (Bel 36).
And behold, suddenly a strong spirit lifted me and carried me above the 
wall of Jerusalem (2 Bar 6: 3).
The Spirit of the Lord snatched Philip away; the eunuch saw him no 
more, and went on his way rejoicing. But Philip found himself at 
Azotus (Acts 8: 39-40).
And a spirit took me and carried me away through a pathless region 
(Hernias, Vis. 1:1:3).
And again a spirit took me and carried me away to the same place 
(Hermas, Vis. 2: 1:1).
The similarity and resemblance to Ezekiel’s account of his pneumatic experience is 
evident in most of these passages. It is noticeable that in some of them it is the Spirit of 
God that is active in the experience of the visionary, while on other occasions, a spirit/ 
angel is the agent. John’s usage is therefore seen to be conventional terminology for 
visionary transportation271 and therefore we should understand it to be the activity of the 
Spirit of God with his human spirit. Attempts at implying or associating John’s 
experience with that of the apostle Paul’s experience “in the body or out of the body” (2 
Cor 12: 1-4), is both unnecessary and not primary to the revelatory activity. Paul says 
twice to his audience, “God knows”.
In chapter 17: 3, the angel transports John to a “desert/wasteland” (sprjpoç;).272 
This desolate setting foreshadows the laying-waste of the city that follows in(17: 16; 18: 
17, 19), whereas the “mountain” setting regarding John’s vision of the “holy city” (21: 
10), symbolises a place of divine/human encounter. Revelatory encounters are
271 See, LXX Ezekiel 37: 1 ¿^rp/ayé |ie êv Jtveú|X<m Kúpioç, suggests that év jtvEÚpiaxi may be 
instrumental in Rev 17:3; 21:10. See also Bel 36.
272 ‘Wasteland’ is C. Behr’s, 1981, translation for ëpripioç in Aelius Aristides’ laments over Smyrna’s 
devastation after the earthquake. Aelius Aristides: The Complete Works. [2 Vols.] Leiden: Brill, Or. 18.1,9.
273 See Deut. 34: 1-4, Moses climbed the mountain, where God showed him the land of Canaan; 1 En 17:
2, Enoch is taken to a mountain whose summit reaches heaven; T Levi 2: 5, Levi sees a high mountain just
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frequently set on mountains in Greco-Roman literature because, as in Judaism, 
mountains are thought to be the dwelling places of the gods.274 From a rhetorical 
perspective, each topographical setting depicted by John from the place of “desolation” 
(17: 3), or “mountain” (21: 10) symbolises both judgment for the evil and preservation 
and revelation for the faithful.
In chapter 21: 10, John “in spirit” (êv JTVEbp/m) witnesses the advent of the 
New Jerusalem in a way that resembles Ezekiel’s witness of the arrival of God’s glory in 
the new Temple (Ezek 43: 1-6).275 Immediately, after the fall of Babylon, Revelation 
offers a preview of God’s alternative, the New Jerusalem. John skilfully apprehends the 
attention of his audience by allowing them to glimpse the New Jerusalem as a bridal 
counterpart to the evil woman Babylon. This feminine figure is transformed in chapters 
21-22 into a magnificent city whose architectural landscape invites the audience’s 
participation. Her identity as a city is accentuated as the first word of the visual 
description of what John sees “in spirit” (év Jtvebpxm).
The new city is defined in contrasting parallelism to evil Babylon. Specifically, “And in 
the spirit he carried me away to a great, high mountain and showed me the holy city 
Jerusalem coming down out of heaven from God” (21:10). This word picture provides a 
completely different scenario that John intends to communicate to his audience by way 
of audition and vision. Right to the very end, in the closing comments of Revelation, 
John the narrator directs his appeal to “the hearing one” (ó dicobcov 22:17), to hear what
before the heavens are opened, and analogous to Rev 4: 1, he is invited to enter in. In Mk 9: 1; Mt 17: 1; 
Lk 9:28, Jesus on the mount o f transfiguration; Mk 13: 33; Mt 24: 3, Jesus delivers an apocalyptic 
discourse on the mount o f Olives overlooking the Temple; Mt 4: 8, the devil transports Jesus to a high 
mountain then shows him all the kingdoms o f the world and their glory, the devil functioning as a kind o f  
interpreting devil, a counterpart o f the more typical interpreting angel (Rev 17: 3; 21: 10).
274 Refer to Aunes,’ Revelation, treatment o f the literary convention within Greco-Roman literature, 1997: 
p. 1152.
75 The bowl angel who transports John into the desert acts in a mannner not unlike the incidents in Ezek 
8:2-3; 40: 3-4.
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the Spirit is saying regarding the essentials of life. True hearers will obey the words of 
the Spirit and act responsibly.
Babylon’s idolatrous liturgy of buying and selling is replaced by the saints’ hymns of 
praise in the New Jerusalem,276 where according to John, all God’s people are priests 
and share in ruling with God and with the Lamb. Contrasts are evident in the 
concluding chapters. At the close of Revelation, even though two places exist in John’s 
particular theological/eschatological vision, the ambiguity in John’s topographical 
settings disappears. Spatially two places alone exist in his eschatological perspective: 1) 
the New Jerusalem, and 2) outside the eschatological city. The spatial representation of 
the New Jerusalem is the same as the spiritual reality of life, while the space outside the 
New Jerusalem represents the spiritual reality of death. Hence, the desert and the 
mountain are ambiguous. Yet the crucial features unveiled in 17: 3 and 21: 10 regarding 
John’s transportation “in spirit” (èv JtVBÚpxm) point to a defining moment for John’s 
audience.
The defining moment represents the issue of choice: to be with John, or more explicitly, 
with God and the Lamb inside the gates of the New Jerusalem or, to be outside the gates 
of the holy city.
Its gates will never be shut by day-and there will be no light there. People 
will bring into it the glory and the honour of the nations. But nothing 
unclean will enter it, nor anyone who practices abomination or falsehood, 
but only those who are written in the Lamb’s book of life (21: 25-27).
Blessed are those who wash their robes, so that they will have the right to 
the tree of life and may enter the city by the gates. Outside are the dogs 
and sorcerers and fornicators and murderers and idolaters, and everyone 
who practises falsehood (22: 14-15).
276 In analyzing the persuasive appeal of the New Jerusalem we will consider this aspect in chapter 9 of 
this thesis.
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John farther reinforces the defining matter of choice for his audience by making 
reference to the following voices:
“It is I, Jesus, who sent my angel to you with this testimony for the 
churches. I am the root and descendant of David, the bright and morning 
star”. The Spirit and the bride say, “Come”. And let everyone who hears 
say, “Come”. “And let everyone who is thirsty come. Let anyone who 
wishes to take the water of life as a gift” (22: 16-17).
Similarly, the implications of choice gains further impetus in John’s strident warning for
his audience in the closing verses of Revelation:
I warn everyone who hears the words of the prophecy of this book: if 
anyone adds to them, God will add to that person the plagues described in 
this book; if anyone takes away from the words of the book of this 
prophecy, God will take away that person’s share in the tree of life and in 
the holy city, which are described in this book. The one who testifies to 
these things, says, “Surely I am coming soon” (22: 18-20).
John’s articulation of his pneumatically mediated vision/audition, namely, the imagery
of “wasteland/desert” (17:3), or “the holy city coming down from heaven” (21:12),
creates a clear contrast. It is this contrast that sets up his audience to make a choice: a
choice that hinges on participation in the New Jerusalem or exclusion from the holy city;
identified as blessed and honoured by God and the Lamb, or to remain outside, as
unclean and wicked. As Smith rightly concludes,
The point is not that the readers necessarily needed to know more about 
their eternal fate, since their problem was not primarily one of information 
deficiency nor insufficient doctrinal teaching, but rather that the future 
consequences of their current behaviour needed to become more salient 
and less remote in their minds and decision making (2002: 113).
Having an ear to hear what the Spirit is saying to the churches inevitably entails being 
receptive to the Spirit’s words, and a willingness to desist from any activity posited by 
John as abominable and reprehensible, and thus deserving of exclusion from the New
Jerusalem.
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4.3 Summary
However one interprets “in spirit” (èv JtvsiJ|jiaxi), it is evident that John neither 
explicates any details of his experience nor attempts to delineate the process involved in 
entering “in spirit” (èv jrvenpxm). In addition, the context may also determine whether 
the mediating activity referred to is coming from the Spirit of God, or other agents, 
namely, angels/spirits. Moreover, Revelation does not offer clarification as to whether 
“in spirit” (èv JtVEÚpiaxi) can therefore be aligned with the mantic typology o f ecstatic 
phenomena or with altered states of consciousness. Similarly, the loss o f natural 
faculties, upon which claims of prophetic legitimacy are based, also bears very little 
resemblance at all to what has or has not been reported by John.277 This of course is not 
to say that such things did or did not occur.278
It is significant to say that to be taken away to another sphere or realm, to hear 
and see things inaccessible to mere mortals,279 things of which one is not permitted to 
speak, epitomises a privilege of the highest order. Moreover, it speaks of a 
pneumatically mediated experience. To be “in spirit” (èv JtVEÚ|iaxi) and to speak of 
heavenly ascent is clearly the way that John claims heavenly authority for the 
revelations (auditions/visions) the book contains. As above, so below; correspondence
277 Plato’s recognition of such claims: “No man, when in his wits, attains prophetic truth and inspiration” is 
at the same time the basis for his suspicion of prophet’s own interpretation of their prophecies; such 
interpretation it appears is best left to the philosopher! Timaeus 71-72; Theaetus 150; cf. Apology 21-23. 
Kleinknecht, 1968, notes that “it is not until 1 B.C.E. that Jtveúpa becomes a technical term for the force 
that enables the Pythia’s ecstatic rapture” (6: pp. 362-63).
278 A lengthy list of the constituent features of ancient apocalypses, divided into various categories, each of 
which describes an aspect of the form or content of apocalypses. Refer to J. Collins, 1979, “Apocalyptic”, 
Sem 14, pp. 6-9.
279 J. Tabor, 1986, Things Unutterable: Paul’s Ascent to Paradise in it’s Greco Roman, Judaic, & Early 
Christian Contexts. Studies in Judaism. Lanham: University of America. “In the case of a vast number of 
Jewish & Christian texts from Second Temple times, the evidence that various reports of visions & 
revelations are grounded in the experiences of the authors & /or/preservers seems indisputable”, p. 96.
280 Aspects of the journey indicate danger with a near total loss of self & the need for a protecting guide in 
order to go further. Finally one comes before the supreme God & receives a revelation, pp. 695-724. At 
this stage the candidate appears to hear with divine ears, in some sense having undergone a kind of “death 
or loss of self’, pp. 725-31. Even though the candidate is to ascend to heaven & behold al things, after the 
beginning ritual in which he sees himself being “lifted up,” p. 539, there is no further language of external 
movement PGM A, Betz, 1986, Mithras Liturgy, italics my emphasis.
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between these realms is intentional and according to John can or may be grasped for 
those having ears to hear. By utilising apocalyptic apparatus for his “words of 
prophecy” John satisfies both the convention and the criterion consistent with 
apocalyptic/prophetic traditions.
Whether or not John has to defend himself from accusations and threats 
regarding both his ecstatic or pneumatic deficiency, one thing is clear. The expression 
“in spirit” (êv JtVEÚpxxxi) defies mere categorisation or classification. The primary issue 
for John is that “in spirit” is directly related to his receptivity to the revelatory activity of 
the Spirit of God. In John’s self-presentation, what he hears and sees “in spirit” implies 
the place of privileged perspective. Yet, from this place of privileged status, John must 
continue to assert his position of leadership, and therefore orient his audience to the 
maximal information that will cause them to align themselves with his voice.
The following chapter will therefore investigate John’s use of the HF in Revelation, 
from the perspective of having an ear to understand and obey; and on the other hand, 
understanding John’s message as pneumatically mediated “words of prophecy”, thus 
requiring divine activity to hear the Spirit’s words.
281 See E. Hennecke, 1965, New Testament Apocrypha. W. Schneemelcher & R. McWilson, (eds.), 2 vols. 
Philadelphia: Westminster, pp. 642-66.
282 Refer to D. Blumenthal, 1978, (ed.), Understanding Jewish Mysticism. New York: KTAV, pp. 56-89; 
M. Smith, 1963, “Observations on Hekalot Rabbati”, in Biblical and Other Studies. A. Altmann, (ed.), 
Cambridge: Harvard University, pp. 142-60; G. Scholem, 1960, Jewish Gnosticism: Merkabah Mysticism 
& the Talmudic Tradition. New York: Jewish Theological Seminary of America, “there is a stray reference 
to the seer hearing of the “salvation of the end [18:3]”, p. 17.
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Chapter 5
“THE ONE HAVING AN EAR TO HEAR, LET HIM HEAR WHAT THE 
SPIRIT IS SAYING TO THE CHURCHES”
Revelation is a highly rhetorical text that tries to do something; its language, is not only 
referential, but also performative. Therefore the focus on the rhetorical nature of 
Revelation avoids separating the text from its context, and so it becomes possible to 
attempt to hear Revelation as the audience would have heard it in first century Asia 
Minor. Regardless of the process through which a narrative comes into being, it will 
evince particular values, beliefs, and perceptions that can be described as representative 
of its implied author. However, by considering the probable historical audience rather 
than the competent reader, one considers the social dimension and functions of the text 
rather than constructing an individual response based on modem sensibilities and 
ideologies.283
The aims of this chapter are fourfold. Investigate the significance that John attached to 
the place of the HF in Revelation. Then, review the relationship between the Spirit and 
prophecy. Following this, examine the use of the HF in Ezekiel and its relationship to 
John as a prophet. In the final analysis, provide an understanding of the use of the HF in 
the Jesus tradition, with reference to the hearing and seeing motif in Isa 6: 9-10.
283 The exercise of listening with the ears of the early Christians is related to the interest in the reader in 
recent reader-response and reception theories. The construction of the “implied” or “competent” reader is 
a notoriously difficult problem in critical studies. Even a work that has no real author - such as a tale that 
developed over a period of time by being passed down from generation to generation-can be studied 
according the perspective of its implied author. See Reader-response theorists, such as S. Chatman, 1978, 
Story and Discourse: Narrative Structure in Fiction and Film. Ithaca: Cornell University; W. Iser, 1978, 
The Act o f Reading: A Theory of Aesthetic Response. Baltimore: John Hopkins University; T. Eagleton, 
1983, "Literary Theory: An Introduction. Minneapolis: University of Minneapolis. He advocates “that 
context presupposes a liberal humanist ideology, one quite different from the culture of the early Christian 
communities”. Iser, however, takes an explicitly functionalist model to describe the intersection of text and 
reading and describes in some detail the “culture” that provides the context for the act of reading, (1978: 
pp. 68-79).
-146 -
5.1 The Hearing Formula in Revelation
Revelation was meant to be read aloud and to be heard by an audience (1: 3; 22: 17-18).
In content, the seven messages to the churches of Asia exhibit the complex
characteristics of the parenetic salvation judgment oracles widely used by early
Christian prophets.284 Aune says that when the Proclamation (PF) Formula concludes
an oracle it functions as a prophetic signature.
Proclamation formulas, [variously phrased] often introduce OT prophetic 
oracles with expressions such as “Hear the word of Yahweh” [1 Kgs 22:
19; Amos 7: 16; Jer 29: 20]. Proclamation formulas, originally derived 
from use in public assemblies and courts of law [cf. Mic 6: 2; Jer 2: 4] 
were used to introduce legal teaching [Prov 4: 1; Job 13: 6; 33: 1]. In 
early Christian literature other examples of the prophetic signature are 
found only in 1 Cor 14: 37-38 and Odes Sol 3:10-11. The appeal to 
“Open your ears” functions as an introductory prophetic formulation in 
Odes Sol 9:1 (1990:193).
Enroth’s work on Revelation noted that the HF functions in at least two ways:
(1) An esoteric function, as an indication that what has (or will) be said 
has a deeper, hidden meaning. 2) A parenetic function, the hearer or 
reader is enjoined to hear and obey what has (or will) be proclaimed 
(1990: 598-99).285
Revelation seeks to persuade seven different Christian communities to take certain 
specific actions, as is clearly evident in the seven messages (2:1-3: 22). John’s language 
in his messages is designed to engender a firm commitment to certain values in 
opposition to other values that he has censured. In the articulation of his auditions and 
visions, John is adamant that what he hears and sees has direct bearing upon the final 
destination for all his hearers, namely, either participation in the New Jerusalem or
284 Aune, 1983, Prophecy says, “there are nineteen examples of salvation-judgment oracles: the seven 
proclamations in Rev 2-3; 13: 9-10; 22: 18-20; Hermas Vis ii.2.6-8; ii. 3-4; iii. 8.11-9.10; iv.2.5-6; Sim 5. 
1.4; ix. 23.5; ix. 24.4; ix. 28.5-8; ix. 31.3-5; ix. 33.1. Both author of the Apocalypse and the author of the 
Shepherd of Hermas regarded themselves as confronted with a crisis. For John it was the problem of 
Christian conformity and compromise in a pagan environment, and for Hermas it was moral laxity which 
must now cease upon a second and final opportunity to repent”, p.326.
285 See H. Räisänen, 1973, Die Parabeltheorie im Markusevangelium. Helsinki: Publications of the Finnish 
Exegetical Society 26, pp. 85-86.
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banishment outside the gates. Therefore hearing the reading of Revelation in the 
churches in Asia Minor is not merely an informative event.
Since the formula “Let anyone who has an ear to hear, hear what the Spirit is 
saying to the churches” uses the imperative mood, the repetitive refrain of this 
exhortation specifically places the burden of action upon the hearer. Placed at the 
conclusion of the seven messages, the HF functions as a summons to everyone (2: 7,11, 
17, 29; 3:6,13, 22). The summons seeks to affect an audience’s values or their views 
towards a person or city or deity.
As prophetic edicts, these seven messages have more than a simple functional 
ethical/behavioural dimension for the churches. They also have a dimension that is 
critical of every dimension of reality. In this way John engages in polemic with Roman 
power right from the beginning of the work. He achieves this by showing the authority 
of the one who speaks is not merely that of the emperor or his subalterns, but of the ruler 
of the kings of the earth (1:5), the Almighty (1:8). Friedrich suggests that this form of 
resistance to an expression of power uses the same structure of communication that set 
out to “exhort, give rise to hope and assurance of salvation in a socio-political and 
cultural situation of suffering” (2000: 170). According to Kennedy, Revelation has clear 
affinities with epideictic rhetoric.
Of the three types of classical rhetoric, Revelation may be compared to 
either deliberative rhetoric, which seeks to persuade an audience to 
follow a specific course of action, or epideictic, which tries to affect an 
audience’s view, opinions, or values (1984:784).286
286 Both Schlissler Fiorenza and Hellholm concur that classical rhetorical theory furnishes a more emic 
analytical tool for studying the argument of Revelation than modem linguistic theories. Compare the etic 
approaches of Schtissler Fiorenza, Justice and Judgment, 1984: pp. 159 -80, and D. Hellholm, 1986, ‘The 
Problem of Apocalyptic Genre and the Apocalypse of John”, Sem. 36, pp. 13-64.
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Although the primary goal in Revelation is the strengthening of values, there is 
nevertheless a subtle deliberative purpose in its epideictic rhetoric. The immediacy and 
transiency of oral address provokes engagement. The engagement will involve not only 
ears and eyes, but as Kelber suggests also “the mind and the will” (1983:143).287 In 
other words, the visions in Revelation of God’s conflict with the forces of evil do not 
represent events of which hearers are to be mere spectators. The auditory and visionary 
reports represent a struggle for which, as the seven messages reveal, many of the hearers 
may be either unprepared or which they may be inclined to evade. In addition, the most 
detailed inventory in Revelation of particular actions that are commended or proscribed 
is to be found in the message to the seven churches (2: 1-3: 22). Even in this material, 
however, little specific content is given to the behaviours approved and condemned.
John’s reference to the church at Ephesus abandoning their first love offers no specifics 
(2:4). Nonetheless, the prophetic indictments focus on two basic issues: involvement in 
idolatry through eating idol-food (2: 14-15, 20) and complacency (2:4-5; 3:1-3, 3: 15- 
17), perhaps related to excessive wealth.288 Fundamental therefore to the HF is the 
expectation that all are called to participate in maintaining faithfulness to God and the 
Lamb. More specifically, the call for participation is evident in both positive and 
negative terms.
The positive is reflected in John’s presentation of models worthy of his commendation:
I know that you cannot tolerate evildoers; and have tested those who claim 
to be apostles but are not; and have found them to be false (2: 3).
287 T. Gregory, 1977, “Obedience”, in The Zondervan Pictorial Encyclopedia of the Bible. M. Tenney, 
(ed.), Vol 4, Grand Rapids: Zondervan, “Both the Jewish Scriptures and the writings of the NT evidence 
many graphic descriptions of the responses of people to the words and the will of God. Responses that are 
avowedly favorable to such a degree that one is persuaded to act are called “hearing”, “believing”, or more 
simply “obeying”. Other responses that are apathetic or disregard God’s word are characterized as 
“rebellion”, “unbelief’, or “disobedience”, p. 483.
288 See R. Hays, 1996, The Moral Vision of the New Testament: A Contemporary Introduction to New 
Testament Ethics. Minneapolis: Fortress, pp. 176-85.
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You are holding fast to my name, and you did not deny your faith in me 
even in the days of Antipas my witness, my faithful one, who was killed 
among you, where Satan lives (2: 13).
Yet you have still a few people in Sardis who have not soiled their 
clothes; they will walk with me, dressed in white, for they are worthy. If 
you conquer, you will be clothed like them in white robes, and I will not 
blot your name out of the book of life (3:4).
Because you have kept my word of patient endurance, I will keep you 
from the hour of trial that is coming on the whole world to test the 
inhabitants of the earth. I am coming soon; hold fast to what you have, so 
that no one may seize your crown (3: 10-11).
Not only does John present models of praiseworthy action for emulation, but also the 
negative aspect is conspicuous in the anti-models of those whose actions are censurable, 
and according to John, would lead to ultimate disgrace. John concludes his story with 
the severe reminder of the either/or call to decision by picturing two groups: chapters 21: 
8; 22:15; and the community of conquering ones 21:7; 22:14, 17. Boring notes that 
“humanity is divided by its choice of whom to worship and obey” (1989:225).
In Revelation, John summons each hearer and each community of hearers to 
remain true as faithful witnesses to the word of God and the testimony of Jesus Christ as 
“the faithful witness”. As a faithful witness, each hearer is called to respond to John’s 
challenge to reject the enticements of participation in activities that would construe 
disadvantage in terms of the larger picture of his world-view and his particular 
eschatological vision.289
Basic therefore to the sequence of understanding the placement of the HF at the
conclusion of each message is determining its relationship to 1: 1-3:
The revelation of Jesus Christ, which God gave him to show his servants 
what must soon take place; he made it known by sending his angel to his 
servant John, who testified to the word of God and to the testimony of
289 D. de Silva, 1993, ‘The Construction and Social Function of a Counter-Cosmos in the Revelation of 
John”, Forum 9: 1-2, pp. 47-61.
Jesus Christ, even to all that he saw. Blessed is the one who reads aloud 
the words of the prophecy, and blessed are those who hear and who keep 
what is written in it; for the time is near.
John’s ambitious claim as a witness to the mysteries unveiled to him by God is meant to 
be read and heard as an extraordinary sequence of communication that comes from God 
and reaches the readers, or hearers, through four intermediaries: Jesus Christ, an angel, 
John, and the lector. Chapter 1: 1-3 serves therefore as a rhetorical strategy in which 
John’s intention is clear. For strategic reasons he offers a revelation through the 
indispensable agencies of Jesus Christ, an angel, John himself, and the lector. Then, he 
confers blessing and affirmation on those who hear and obey the words of the prophecy. 
Finally, he reinforces his claim to “hear and keep” in relation to the imminent end of all 
things.
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The HF links John with the authoritative voice of the human revealer figure (1: 
13-20) and the Spirit in chapters 2-3. Both combine to accentuate the deliberate strategy 
employed by John to win over his audience and to intentionally evoke his implicit claim 
that he, along with allied prophets, is a credible voice to be heard. By aligning or 
associating himself with such agents of mediation, John is also able to render the rival 
voices silent. Their voices are conspicuously absent throughout Revelation.
Failure to hear or obey John’s voice and to heed other rival voices is tantamount to 
rebelling against God, the one who authorises the revelation to be heard. John is at once 
his audience’s partner and superior, a fellow participant who turns heavenly voices to his 
own purposes, and claims authority to curse and bless. Hence, John’s insistent claim 
that his hearers have an ear to hear the Spirit’s words.
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5.1.1 Hearing the Spirit’s Words
Where the literature of Judaism refers to activities of the Spirit, the concern is “primarily 
associated with prophecy, vision, wisdom” (1979:21).290 That the Spirit o f God is 
commonly known as the “Spirit of prophecy” in Jewish literature is not hard to 
demonstrate.291 Within the rabbinical tradition, the Spirit is also equated with prophetic 
inspiration and is consistently portrayed as the source of special insight and inspired 
speech. Rabbinic literature refers to various individuals “seeing” or “speaking in the 
Spirit” (Schäfer, 1972: 161). Prophetic figures are identified as such because of the 
presence of the divine Spirit.293
In the story of Balaam, we read “and the Spirit of God came upon him” (icai 
éyevTÍGq Jtvebjia 0eoi3 èjt' arnto LXX Num 23:6).294 In Jub 31:12, a spirit o f prophecy 
is said to have come down upon Isaac’s mouth just as he was about to pronounce 
blessings on Levi and Judah. Prophecy is the direct result of the coming of the divine 
Spirit upon the seventy elders (Num 11: 25-27); Saul (lK gs 10: 6, 10; 19: 23-24); Saul’s
290 Sir 48:24; Sus 42:64; Ps Sol 8:15; 4 Ezra 14:22; Apoc Bar 6:20; 1 En 56:5; 68:2; 71:5; 91:1.
291 In Targum Onkelos, Joseph is said to have a spirit of prophecy in him after he interpreted Pharoah’s 
dream (Tg Onk Gen 41:38). Similarly, Joshua is said to have the spirit of prophecy in him (Tg Onk. Num. 
27:18). In Targum Pseudo-Jonathan, Joseph and Balaam are depicted in a virtually identical manner to 
their depiction in Targum Onkelos. (Tg Ps J  Gen. 41:38; Tg Ps J  Num. 24:2). Note the term used in (Tg J 
Num 11:17) to describe the spirit of prophecy is “the prophetic spirit”. Besides the two Targums to the 
Pentateuch already mentioned, the spirit of prophecy is associated with Israel’s judges, kings, prophets, 
and priests (Tg Neb Judg 3: 10); Saul (Tg Neb 1 Sam 10: 6, 10; 19: 23); David (Tg Neb 2 Sam 23: 2; 1 Chr 
28: 12); Solomon (Tg Ket Ct 1: 1; 7:2; Ec 1: 4; 3:11-14; 4:15; 9:7; 10:7); Micaiah (T gN eb lC hr  18: 27); 
Zechariah (Tg Neb 2 Chr 24:20); Isaiah (Tg Neb Is 61:1); Ezekiel (Tg Neb. Ezek 1:3; 3:22; 8:1; 11:5; 37:1; 
40:1); and Micah (Tg Neb, Mic 3:7-8).
292 This comment receives widespread support in the secondary literature: G. Moore, 1927, Judaism in the 
First Centuries o f the Christian Era: The Age o f the Tannaim. 2 Vols, Cambridge: Harvard University; A. 
Marmorstein, 1927, The Old Rabbinic Doctrine o f God. London: Oxford University, p. 99; C. Barrett, 
1947, The Holy Spirit and the Gospel Tradition. London: SPCK, p. 131; E. Sjöberg, 1968, ‘Jivst)|ia’, 
TDNT. Vol 6, pp. 375-89.
293 Thus according to the translators of the Septuagint, the prophets are precisely those who have the Spirit 
of God (LXX Num. 11: 29; 4 Kgdms 2: 9, 15; Neh 9: 20; Zee 1: 6; 7: 12); see M. Issacs, 1976, The 
Concept o f Spirit. A Study o f pneuma in Hellenistic Judaism and its bearing on the New Testament. 
London: Heythrop College. Isaacs says that “although the Greeks alluded to prophetic inspiration, they 
rarely connected this inspiration with Jiveftp-a as exceptions Euripides, Frag 192, and Democritus, Frag 
18, where Jtveft|ia plays a role in the inspiration of priests and poets”, p. 15.
294 Note the expression “in spirit” (ev JtV£i)(xaxi) in Zech 1: 6 used by John in Revelation. The association 
of “spirit” with prophetic activity was common in post-exilic Judaism (Ezek 2: 2; 3: 24; Isa 61: 1; Joel 3: 
If, Zech 7: 12).
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men (1 Kgs 19: 20-21); Jahaziel (2 Chr 20: 14-15); Zechariah (2 Chr 24: 20), and future 
Israel (Joel 2:28).
For Philo, it was Moses who, under the inspiration of the Spirit of God, 
prophesied concerning the destruction of the Egyptian army (Vit Mos 1.175; cf. 2.246- 
58), the divinely provided manna (2.265), and his own death (2.291).295 Moses, 
according to Philo, is the recipient par excellence of the divine Spirit, since it stayed 
with him longer than with other men. The prophet was one who had the gift of the Spirit 
of God.296
The coming of the Spirit of God upon Balaam resulted in his taking up of a “parable” 
concerning the future of Israel. Num 24: 2-4, is particularly important because of its 
references to “parable” (24: 3), “oracle” (24: 4), and “vision” (24: 4), as related to the 
activity of the Spirit; so too, Joel 2: attributes “prophecy”, “dreams”, and “vision” to the 
pouring out of the Spirit. These texts demonstrate what the functions and effects of the 
Spirit of prophecy are thought to be. Contention among biblical scholars arises in 
relation to precisely this point: the functions and effects of this Spirit of prophecy.297
Judaism tended to regard the Spirit of prophecy as the source of prophetic inspiration, 
which includes revelatory power, special insight, esoteric wisdom, prophetic words of 
guidance, vision and inspired speech. According to Menzies, the gift of the Spirit 
previously [i.e. in other parts of Judaism] is viewed as the source of esoteric wisdom and 
inspired speech, and is presented as the “source of sapiential achievement at every level
295 Refer to 1 E n 9 \\\\4 E z  14:22; Ant 9:10; 18:3, 11; 28:6; 32:14; 62:2; Jub 25:14; Sir 48:24.
296 Similarly, for Philo, a prophet is indwelt by the divine Spirit, the true author of prophecies (Spec Leg 
4:49); so Moses, the most perfect of the prophets, was filled with the divine Spirit (Decal 175); According 
to Rabbi Nathan, “the Holy Spirit is called by ten names; parable, metaphor, riddle, speech, saying, glory, 
command, burden, prophecy, vision” (Abot R Nat A 34).
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[and not a donum superadditum granted to some individuals for special tasks]” (1991: 
112). Turner, on the other hand, sketches a very broad framework of understanding the 
notion that the Spirit in Judaism is not simply the source of prophetic inspiration. He 
categorises five functions of the Spirit in Judaism:
1. The Spirit gives charismatic revelation and guidance to people through 
visionary experiences, dreams, hearing of words,298 or some 
combination of these;
2. The Spirit gives charismatic wisdom and understanding to people to 
interpret dreams or to rule wisely either conspicuously or 
inconspicuously;
3. The Spirit inspires people to give immediate prophetic or oracular 
speech, the extreme form of which being ecstatic or mantic prophecy 
where the Spirit completely displaces the speaker’s natural faculties;
4. The Spirit inspires people to give immediate charismatic praise and 
worship typically but not necessarily addressed to God; and
5. The Spirit grants people supernatural strength and power to overcome 
enemies or to perform miraculous deeds (1996: 80-82).
Turner adds that,
it is the gift of the Spirit of prophecy which reveals God’s presence, 
wisdom and will to the human heart in such a way as thereby to motivate 
[and so enable] the life of faithfulness (1996: 186).
It is Turner’s concluding remarks that have specific bearing upon John’s insistence that 
his audience has “an ear to hear what the Spirit is saying to the churches”. Hearing and 
understanding the words of the prophecy require the Spirit’s activity. Juxtaposed with 
hearing and understanding however, is the necessity of putting into practice what the 
Spirit is saying.
5.2 The Hearing Formula in the Prophetic Tradition
According to Aune, “the Greek xáÒB Aiysi (2: 1,8, 12, 18; 3: 1,7, 14) reflects 
the Hebrew phrase koh ‘amar YHWH, “thus says the Lord'. As the Greek translation of
297 Schweizer, TDNT thinks that Luke “shares with Judaism the view that the Spirit is essentially the Spirit 
of prophecy”, 1968: p. 409.
298 Italics my emphasis denoting the Spirit’s activity in both speech and the opening of the ears to hear.
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the Hebrew messenger formula, xdôe Xéyzi is a prophetic speech form” (1997: 141).299 
Israelite prophets frequently used the formula, “thus says the Lord”, to introduce 
oracular speeches.300 This formula originated in the practice of transmitting oral 
communications through messengers.301 The use of the formula indicated a 
consciousness of both the divine origin and the authority of the message.
In the Apocalypse of Abraham, Abraham cries out, “If [only] God will reveal 
himself to us!” (Apoc Abr 7: 12). His cry relates to the destruction of the nation in 70 
CE. What transpires from that moment for Abraham is an answer to his petition: “A 
voice came speaking to me twice” (9: 1). With the unveiling of God’s counsel, the angel 
says to Abraham,
Know from this that the Eternal One who you have loved has chosen you.
Be bold and do through your authority whatever I order you against him 
who reviles justice. Will I not be able to revile him who has scattered 
about the earth the secrets of heaven and who has taken counsel against 
the Mighty One? (14: 2-3).
And the Lord said this too, “Have you heard, Abraham, what I told you, 
what your tribe will encounter in the last days?” Abraham, having heard, 
accepted the words of God in his heart (32: 5-6).
Abraham is commanded to be bold with the authority entrusted to him. The counsel he 
has received from the Mighty One is to be obeyed.
Similarly, during the latter part of the second century BCE the Qumran community 
withdrew from Palestinian society to form an introversionist centre where moral and 
ritual impurities could be avoided and devotion to the study and interpretation of the 
Torah and the Prophets could be pursued without interruption. The Teacher of
299 See Acts 21: 11 ; Ign Philad 7:3. Aune adds that in “Hellenistic literature, the phrase xáôe Tiysi Zeúç 
“thus says Zeus”, is attributed to the priestess of Zeus at Dodona as an introduction to oracular speech”, 
1997: 141.
300 H. Lindblom, 1962, Prophecy. London: Marshall, Morgan & Scott, pp. 103-104; C. Westermann, 1967, 
Basic Forms of Prophetic Speech. H. White, (trans.), Philadelphia: Fortress, pp. 98-128.
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Righteousness is the generic title given to the founder of the Qumran Community. 
Jeremias summarises the prophetic character of the Teacher of Righteousness in the 
Qumran tradition:
The Teacher of Righteousness receives his instructions from the mouth of 
God. He has been selected by God to declare to the last generation the 
coming act of God. He has been sent and commissioned by God. His 
word necessitates a decision on the part of those who hear it. Whoever 
does not carry out the words of the Teacher, he is guilty and faces 
judgment. Whoever observes the word of the Teacher will also be saved 
from final judgment (1963: 141).302
Even though Jeremias does not refer to any specific hearing formula, concomitant with 
his appraisal of the Teacher of Righteousness is that he received instructions from the 
mouth of the Lord. One cannot be dismissive of ears and eyes as receptacles for 
“revelation” from God, the Spirit or an angel to his servant. However, obedience or 
disobedience is the determining feature that qualified whether a person is a true hearer. 
Incumbent upon both messenger and hearers is the responsibility of choice. Those who 
have an ear to hear will carry out the words of the Teacher or incur guilt and judgment.
The repetitive refrain in the prophetic tradition to “hear the word of the Lord”, 
and its corollary of obedience, and the revelation and commission entrusted to the 
apocalypticist, bears witness to a consensus of understanding that hearing and obedience 
is incumbent upon messenger and hearer alike.303 In John’s opinion, obedience to the 
divine speech rendered one worthy of participation in the New Jerusalem. Disobedience 
however, speaks of unworthiness and therefore disqualification from entrance into the 
gates of the New Jerusalem.
301 See Num 22: 15-16; Judg 11: 14-15; 1 Kgs 2: 30; 2 Chron 36: 23; Ezra 1: 2.
302 See G. Jeremias, 1963, Der Lehrer der Gerechtigkeit. Göttingen: publishing details not given.
303 A number of formulaic expressions which convey the notion that God spoke or revealed something to a 
prophet may be subsumed under the general rubric “revelation formulas”. The more common forms of 
revelation formulas include, “thus the Lord God showed me” (Amos 7: 1,4, 7; 8: 1); “the Lord said to 
him/me” (Hos 1: 4; 3: 1; Isa. 7: 3; 8: 3; 21; 16; Ezek 44: 2; Jonah 4: 10; Jer 4: 27; 6: 6); and the “word of 
the Lord came to” such and such (1 Kgs 12; 22; 19: 9; 1 Sam 15: 10; 2 Sam 24; 11; Hag 2: 1, 20; Zech 7: 
1,8; Hos 1:2).
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Beale notes that in the Jewish Scriptures the HF also occurs in connection with 
“symbolic or parabolic revelation” (1997: 172). The prophetic messengers deliver their 
warnings initially in a rational and sermonic way, exhorting their audience about their 
sin and reminding them about their past history in which God had judged their fathers 
for failing to obey/hear his word. However, Jeffrey indicates that “the prophets started 
to employ a symbolic action and parable in order to get the attention of their hearers” 
(1997: 172). He says,
But such a change in warning form is effective only with those who 
already have spiritual insight. Symbolic parables cause those “who have 
ears to hear not” to misunderstand further. The literary form of symbolic 
parable [eg. mashal] “appears whenever ordinary warnings are no longer 
heeded” [Mt 13:10] and no warning will ever be heeded by hardened 
people who are intent on continuing in disobedience (1977: 173).304
Evidence for the reception of a parable in apocalyptic literature is seen in I Enoch305 :
And Enoch, the blessed and righteous man of the Lord, took up (his 
parable) while his eyes were open and he saw, and said, “This is a holy 
vision from the heavens which the angels showed me; and I heard from 
them everything and I understood” (lEn 1: 1-2).
Enoch speaks of taking up his parable, and it is the prophet Ezekiel who combines the 
HF motif and parable.
The word of the Lord came to me saying, Son of Man, you dwell in the 
midst of the iniquities of those who have eyes to see and never see; and 
those who have ears to hear [oi exouoiv ôcjrôak^ ioúç xob ß>ijtsiv, icai 
on ßksjronoi, Kai mía ëxonai ion aKOÚsiv,], and never hear [Kai ouk 
àicoijouoi] (LXXEzek 12: 2).306
304 R. Stein, 2000, ‘The Genre of Parables”, in The Challenge of Jesus’ Parables. R. Longenecker, (ed.), 
Grand Rapids: Eerdmans, provides extensive insight on the subject of ‘parables’, pp. 30-50; see also C. 
Evans, 2000, “Parables in Early Judaism”, in The Challenge of Jesus’ Parables. R. Longenecker, ed., 
Grand Rapids: Eerdmans, pp. 51-78.
305 Parables appear in 2 Sam 12: 1-7; Isa 5: 1-7. See D. Hill, 1979, New Testament Prophecy. Atlanta: John 
Knox Press, pp. 58-59; in apocalyptic literature (1 En 37-71; cf. Herrn. Sim. 3: 1-10; E. Hammershaimb, 
1975, “On Parables and Figurative Sayings in the Old Testament Pseudepigrapha”, Svensk Exegetisk 
Arsbok 40, (36-65); B. Witherington, 1990, The Christology of Jesus. Minneapolis: Augsburg; and in other 
Jewish texts (Test Job 18: 7-8) but were especially common property of the sages (Sir 1: 24; 3: 29; 20: 20; 
39: 247: 17).
306 The dual motif of blindness and deafness is specifically addressed by the prophet Isaiah. Blind, Isa 
29:18; 35:5; 42:7, 16, 18, 19; 56:10; 59:10; Jer 31:8. Deaf, Isa 29:18; 35:5; 42:18, 19; 43:8. The Isaian 
passage 6:9-10 is developed further in the Jesus tradition (Mk 4; Mt 13; Lk 8 and Jn 12).
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And the word of the Lord came to me, saying, Son of Man, what is your 
parable on the land of Israel, that you say, “The days are long, the vision 
has perished?” Therefore say to them, “Thus says the Lord; I will even set 
aside this parable, and the house of Israel shall no more use this parable” 
(LXX Ezek 12: 21-23).307
Ezekiel’s use of the hearing motif resembles Isa 6: 9-10:
And he said, “Go and say to this people: ‘Keep hearing, but do not 
comprehend; keep looking, but do not understand”. Make the heart of 
this people dull, and stop their ears, and shut their eyes, so that they may 
not look with their eyes, and hear with their ears, and understand with 
their minds, and turn and be healed”.
With Ezekiel, the goal of prophecy undergoes a profound shift. No longer is it aimed at 
opening the ears of the people or averting disaster.308 That possibility is now foreclosed, 
and now the function of the prophet is simply to make known to Israel the author of 
judgment and the just grounds for its execution. Similarly, the HF serves to allow the 
prophet to appropriate a strict definition in relation to his audience. Hearing and 
obedience are inseparable:
But when I speak with you, I shall open your mouth and you will say to 
them, “Thus says the Lord God, He that hears, let him hear; [ó fticonwv, 
álcemelo)], and he that is disobedient, let him be disobedient; because it is 
a provoking house” (LXX Ezek 3: 27).
Beginning at Ezek 3: 4, the prophet is reminded by the Lord that he is not being sent to a
foreign people, but to Israel. The Lord says to his servant,
For you are not sent to a people of obscure speech and difficult language, 
but to the house of Israel, not to many peoples of obscure speech and 
difficult language, whose words you cannot understand. Surely, if I sent 
you to them, they would listen to you (blot]icouoáv).309 But the house of
307 C. Evans, 2000, “Parables in Early Judaism”, in The Challenge of Jesus’ Parables R. Longenecker, 
(ed.), Grand Rapids: Eerdmans, “in Ezekiel, as well, parabole connotes the idea of a riddle (cf. 16: 44; 17; 
2; 18: 2-3). The prophet says that the Lord is a speaker of parables” (Ezek 21:5, LXX Ezek 20: 49)” p. 53.
308 Cf. Jer 25: 3; 26: 2-13; 36: 2-3.
309 See C. Spicq, 1994, Theological Lexicon of the New Testament J. Ernest, (trans.), Vol 1, Massachusetts: 
Hendrickson. He says that “the translators of the Septuagint obviously knew secular meanings but they 
considered the ear to be the organ of understanding and a channel of teaching (Deut 21:8); they gave 
hearing a pedagogical meaning: “the wise listen to advice” (Prov 12: 15). Not only does the Septuagint call 
for paying heed to teaching, (Prov 8: 6; cf. Num 16: 8; Isa 32: 9; 42: 23; Sir 39: 13) it attributes 
blessedness to the one who hears well (Prov 8: 34) “Now then my son, hear me, blessed is the man who 
shall hearken to me (eioaKoboexai). Eisakouô is thus in effect synonymous with believing, acquiescing,
Israel will not listen to you (eioaicobaai), for they are not willing to listen 
(eiôaicoÚBiv) to me (LXX Ezek 3: 5-7).
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The rejection of the prophet is tantamount to the rejection of the word of the Lord. The
prophet is not to be dismayed by the lack of responsiveness by the house of Israel. The
hearing of the word of the Lord is not to be frustrated by the intransigence of any
generation; it can wait until such a time as it may be heard.
He said to me: Son of man, all my words that I shall speak to you receive 
in your heart and hear with your ears; then go to the exiles, say to your 
people, and speak to them, “Thus says the Lord God”; whether they hear 
or refuse to hear (Ezek 3: 10-11).
The classificatory appellation “son of man” that so frequently opens the divine addresses 
in Ezekiel, indicates that rhetorical strategy is evident. This is deliberately inglorious, 
marking Ezekiel’s status as the recipient, not the source of the authoritative word. Davis 
(1989) suggests,
While other prophets appear to us as before an audience, often prefacing 
their speeches with a public summons-‘hear’, ‘give ear’, ‘attend’, the 
imperative that dominates this book, namely, ‘prophesy’, is addressed to 
the prophet alone (1989: 82).
Ezekiel claims to be a privileged hearer to God’s speech, passing on everything exactly 
as he receives it from God. By portraying himself as a hearer rather than an initiator of 
speech, Ezekiel also claims another advantage. Through representation of his own 
impressions and behaviour, he demonstrates how hearers of God’s word are to 
understand it and respond. The inaugural vision and call narrative are well marked with 
evaluative elements to guide those who would align themselves with Ezekiel rather than 
with the heedless and rebellious majority. The comments testify to his awe at the vision 
he is granted:
This was the appearance of the likeness of the glory of the Lord. When I 
saw it, I fell on my face and I heard the voice of someone speaking. He
and complying (Exod 4: 8-9; 5: 2; Deut 9: 23, 13: 9). To hear is to accept a proposition (Gen 34: 17; 42; 
21-22; 2 Kgs 10: 6) or to pay heed to what has been said, and so obey”, pp. 439-40.
said to me: son of man, stand up on your feet, and I will speak with you 
(Ezek 1: 28-2: 1).
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Then shortly in his distress at the task he must assume,
I went in bitterness in the heat of my spirit, the hand of the Lord was 
strong upon me... And I sat there among them, stunned for seven days 
(Ezek 3: 14-15).
Ezekiel is the unwilling vehicle, not the source of the message. Ezekiel does hear the
word of the Lord. He responds fully and appropriately to what God is doing:
On that day your mouth shall be opened to the one who has escaped, and 
you shall speak and no longer be silent. So you shall be a sign to them; 
and they shall know that I am the Lord (Ezek 24: 27).310
As God’s servant, the prophet not only required to receive the word of the Lord in his 
heart, he is to hear the word with his ears. Whatever this meant in terms of receptivity to 
the word of the Lord, what is required on the part of the prophet is unreserved 
obedience.
But when I speak with you, I shall open your mouth and you will say to 
them, “Thus says the Lord God, (xáôe Xéyei kúpioç), He that hears, let 
him hear (ó àiconcov, àicouéiü)], and he that is disobedient, let him be 
disobedient; because it is a provoking house” (LXX Ezek 3: 27).
The participial construction used by the prophet is the same construction that John uses 
to refer to himself as “the hearing one” (Ó cucobow 22: 8), and of “hearing ones” both in 
the opening and concluding verses of Revelation (1: 3; 22: 17). Implicit in Ezekiel’s 
delineation is that true hearers are those who obey and therefore do not represent the 
rebellious house of Israel. Conversely, those who refuse to hear are those who resist the 
word of the Lord through the prophet.
310 G. Widengren, 1948, Literary and Psychological Aspects of the Hebrew Prophets. Uppsala: A. B. 
Lundequistska Bokhandeln, says “that the kinds of visions and auditions reported by the prophet must have 
been difficult to convey adequately when he wishes to communicate his experiences”, p. 57.
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While the expression “the hearing one” (ó óucoúcov) does not constitute perfect 
obedience and compliance to God’s will, the prophet’s delineation serves to imply that 
there are those among the people of God who would have ears to hear, that is, ears to 
obey the word of the Lord. As with Revelation, two groups are evident: those who 
choose to hear and heed the prophet’s voice, and others who choose, according to John, 
to espouse and advocate teachings contrary to his particular theological vision. Heeding 
John is heeding the word of the Lord, refusal to acknowledge John is refusal to 
acknowledge God’s chosen messenger.
The traditional obduracy of Israel is referred to both in the Hebrew prophets and
-31 i
in the Jesus tradition. The destruction of idolaters along with their idols will reveal 
the impotence of the latter and convince those who have ears to hear that Yahweh alone 
is God.312 Israel’s apostasy according to Ezekiel is directly related to her idolatrous
o i  3
ways. In Revelation, apostasy in the seven churches adopts several forms. Not unlike
the prophet of old, the author of Revelation addresses a concrete historical situation, that
of the Christian churches in the Roman province of first century Asia. The message of
John through the Spirit is for the churches. Beside the seven messages themselves, both
the prelude and the epilogue emphasise this fact (1: 4,11, 20; 22: 16). John’s apocalypse
functions therefore as a prophetic voice, as a means of enabling his audience to hear and
see their situation with prophetic insight into God’s purpose. Sweet says,
a prophet in the biblical sense is not simply one who predicts the future, 
but one who sees into realities that lie behind the appearances of this world 
and sets them out, with the consequences he sees, so that people may act 
accordingly (1979: 2-3).
311 See Isa 41:1-29; 42: 18-25; Mk 4: 12;M tl3: 10-15; Lk 8: 9-10.
312 See G. Beasley Murray, 1970, “Ezekiel”, in The New Bible Commentary Revised. D. Guthrie, (ed.), 
Leicester: Inter Varsity. Especially, the designation “I have called you a watchman” (3: 17). Its importance 
lies in the relationship between Ezekiel and his hearers; he is responsible for them individually and must 
warn each hearing one. They are responsible for their actions and their fate, for God will deal with them as 
moral persons, not as a unit (3: 19, pp. 664-687).
313 W. Warren, 1983, Apostasy in the Book of Revelation. PhD Unpublished dissertation (The Southern 
Baptist Theological Seminary), “the abandonment of an acceptable standard of love, libertine syncretism, 
participation in pagan immorality, and a lukewarm moral character” p. 226.
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The question of John’s official status among the churches is difficult to answer and 
complicated by the fact that he omits any references to local church officials, unless one 
understands the ayyzXoi of the seven churches to represent such leaders.314 Because of 
this silence, and John’s high opinion of prophets as a special class of servants, some 
scholars have suggested that he functions as the prophetic shepherd of these 
congregations, or that he is a master prophet with a local band of prophets.315
The responsibility for those who hear the words of the prophet clearly means a call for a 
decision. The consequences of what one hears and sees as articulated by the prophet is 
intended to draw out those with ears to hear and those with eyes to see into a new way of 
seeing and hearing. This new way is in effect a reorientation of one’s worldview. 
Obedient ones are those who would see and hear; understand and believe the word of the 
Lord, and do what is required of them.
5.3 The Hearing Formula in the Jesus Tradition
Aune reasons that as well as the parable tradition found in the Synoptic Gospels, 
the HF, “the one having an ear to hear, let him hear what the Spirit is saying to the 
churches” (2: 7,11,17,29; 3:6,13,22), has some close parallels in later Christian
o  i
literature. In the majority of Synoptic uses, “the one having ears to hear, let him hear” 
may be viewed as a direct development of Isaiah 6: 9-10 - (Mk 4: 9, 23; Mt 13: 9-17, 43; 
Lk 8: 8):
314 Aune, Prophecy, 1986: p. 205; Hemer, Letters, 1986: pp. 32-34; Schiissler Fiorenza, Revelation, 1985: 
pp. 145-46.
15 Schiissler Fiorenza, is hesitant to accord John any leadership role, but refer to Revelation, 1985: pp. 
106-08; Hill, Prophecy, 1979: pp. 87-88; Boring, Sayings, 1982: p. 29; Grudem, Prophecy, 1992: p. 106; 
Aune, Prophecy, 1983: pp. 206-07.
316 Aune, 1997, Revelation. In non-canonical literature, the formula occurs six times in Gos. Thom. 8:21,
24, 24, 63, 65, 96, (once as an introductory formula, Gos. Thom. 24, with other five occurrences as 
conclusions to parables); once in Acts Thom. 82; twice in the Gospel of Mary (BG 8502, 7:9; 8:10-11), four 
times in the Soph. Jes. Chr. (CG 111, 97:21-22; 105: 10-12; BG 8502, 107: 18- 108:1); and ten times in the 
Pistis Sophia [ed. Schmidt-Till] 1, 17 [p. 16, line 4], 1.18 [2x: p.45, lines 5,11], 2. 68 [p. 128, line 16], 2.86 
[p. 128, line 16]; 2.87 [p. 128, lines 31-32], 3.124 [p.204, line 28], 3.125 [p.206, lines 29-30], p. 150.
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He said, “Go and say to this people: Keep listening, but do not 
comprehend; keep looking, but do not understand. Make the mind of 
this people dull, and stop their ears, and shut their eyes, so that they may 
not look with their eyes, and listen with their ears, and comprehend with 
their minds, and turn and be healed” (Isa 6: 9-10).
In order to examine the implications of the “seeing and hearing” motif from Isaiah, the 
focus will be on Mark’s gospel.317 At the very beginning of his Gospel, Mark implicitly 
warns his audience that in order to be ready for the coming One they must respond 
appropriately to his messenger. Mark identifies this figure as “Elijah”.318 If the national 
leadership has failed to respond appropriately to John, how much the less for the more 
public and provocative Jesus?
Having established Jesus’ identity and significance by means of a series of terse 
accounts of his authoritative words and powerful deeds, Mark quickly turns to the 
increasingly hostile response that Jesus attracts.319 The crucial point however, is that the 
decisive confrontation is couched in parabolic speech. Wenham suggests that “for 
Matthew as for Mark, the parables conceal truth from some but revelation to others” 
(1979: 522). The parables not only function in some way as a response to those who 
have rejected Jesus but that they do so in terms of the judicial blinding and hardening 
expressed in the language from the prophet Isaiah. The mandate of Isaiah 6: 9-10
317 Borg (2000), The Meaning of Jesus. He says, “Mark is the earliest of our existing gospels, written near 
70 CE. It provides the narrative framework for the other two synoptic gospels, Matthew and Luke. Q is 
the earliest written layer in the gospels, put into writing most likely in the fifties. A hypothetical document 
reconstructed by scholars from material found in Matthew and Luke but not in Mark, it is about two 
hundred verses along. It contains very little narrative material, it is an early collection of teaching 
attributed to Jesus” pp. 11-12.
318 R. Webb, 1991, John the Baptizer and Prophet: A Socio-Historical Study. JSNTSupp 62, Sheffield: 
JSOT, suggests that in Mark’s eyes, as is generally agreed, this forerunner appears to be none other than 
John the Baptist (1: 6; 9: 13). However, despite all the promising signs “all of Judea and Jerusalem” came 
out to hear him (1:5), John was imprisoned, pp. 51-55; See also, J. Trumblower, 1994, ‘The Role of 
Malachi in the Career of John the Baptist”, in The Gospels and the Scriptures of Israel. C. Evans and W. 
Stegner, (eds.), JSNTS, 104, Sheffield: JSOT, pp. 28-41.
319 C. Stuhlmueller, 1970, Creative Redemption in Deutero-Isaiah. AB 43 (Rome: Pontifical Biblical 
Institute), says the “new thing” Yahweh promises will happen “suddenly and surprisingly'’, p.140.
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presupposes a rebellious, idolatrous, and culpably uncomprehending nation. The 
extensive preceding material in Isaiah (1: 1-5: 30) highlights that all of God’s attempts of 
reconciliation have consistently been refused and that God’s severe judgment is, 
therefore, justified. Watts says that “Yahweh’s people, and above all their leadership, 
have chosen to reject him for idols” (2000: 191). In response, the punishment suits the 
crime: they are to be as blind, as deaf, and as incapable of understanding as are their 
idols.
^90
Psalms 115: 4-8 and 135: 15-18 reflect a tradition that associates the onset of these 
conditions with the practice of idolatry: “those who trust in idols will become like them,
^99they have ears but they cannot hear, eyes but cannot see”. Consequently, Isaiah is 
commanded to declare to the people,
Be ever hearing, but never understanding; be ever seeing, but never 
perceiving. Make the heart of this people calloused, make their ears 
heavy, and close their eyes. Otherwise they might see with their eyes, 
hear with their ears, understand with their hearts, and turn and be healed 
(6: 9-10).
That this blinding and deafening is an ironic judgment upon the nation’s idolatrous 
condition appears confirmed when her salvation is characterised by restoration of sight, 
hearing, and understanding:
Then the eyes of those who have sight will not be closed, and the ears of 
those who have hearing will listen (coxa aicoimv òíóôcmai LXX Isa 
32:3).
320 The references to the hardened heart, unseeing eyes, and unhearing ears recall many of the obduracy 
passages (Deut 29: 3; Ezek 12: 2; Jer 5: 21, 23).
21 Isa. 5:1-7 presages the desolation of the nation, and introduces a series of woes aimed primarily at 
Jerusalem’s leadership. The scathing indictment (5: 24) of the leader’s repudiation of God’s instruction 
suggests that a complete break with God has now occurred (cf. 10: 1-4). The final woe is cast in terms of a 
war oracle that describes an invading enemy who functions as God’s punishment. The verdict has already 
been given. Judgment is unavoidable. See Y. Gitay, 1991,Isaiah and His Audience: The Structure and 
Meaning of Isaiah 1-12. Assen/Maastrict: Van Gorcum.
322 R. Watts, 2000, Isaiah’s New Exodus in Mark. Grand Rapids: Baker, pp. 190-191, In the two psalms, 
only ( ‘seeing’ LXX 113:13b; 134:16b, ópáo)) and ‘hearing’ (LXX 113: 14a, àicoúo), 134: 17a, 
êvcoxiÇópm) are in view, but the metaphor is clearly understood later on in Isa. 44:17f where blindness 
and hardness of heart are equated with lack of understanding (LXX 18 yiyvtúoicíü, cjmovso) and 
comprehension voéco. The groupings of at least three of the words “know, understand, hear, see, and turn” 
occur in 5:20f, 6:9f, are most frequent in Isa. 28-30 and appear in chapters 37-39.
Then shall the eyes of the blind be opened, and the ears of the deaf shall 
hear (áicovôovxai LXX Isa 35: 5).
This also involves a concurrent rejection of idols (Isa 2:20; 17:7f; 27:9; 30:22; 31:7).
The significance of hearing is further reinforced in the context of Jerusalem’s 
crisis in the face of foreign invasion. The picture is that of Judah’s leaders or wise ones 
who refuse to accept God’s instruction, who scoff at the prophet’s warnings, and 
instead increasingly rely on the nations and their idols as they formulate foreign 
policy. In contrast, the prophet who hears the word of the Lord remains adamant that 
God’s purposes will be accomplished and the leaders’ and peoples’ rejection of his 
wisdom will result in ruination (Isa 6: 9-10). The conjunction of judicial blindness and 
deafness, anti-idol polemics and wisdom language is closely bound up with the people’s 
idolatrous stance over against the prophet’s revelation of God’s wisdom.
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Mark’s use of Isaiah 6: 9ff also suggests that the judicial blinding effected by Jesus’
parables concerns those who have steadfastly rejected God’s delivering activity manifest
in Jesus. Note also that the implications of judicial activity in relation to the audience is
prior to any discussion regarding the use of parables in the Matthean context:
For all the prophets and the Law prophesied until John. And if you are 
willing to accept it, he is the Elijah who has to come. The one having ears 
to hear, let him hear (Mt 11: 13-15).
The comments preceding this remark by the Matthean Jesus direct the audience’s 
attention to the question, “What did you go out to see” (11: 7, 8, 9), repeated three times. 
The gravity of seeing becomes all the more apparent because Jesus qualifies his
323The language of Isaiah indicates the disdain and rejection of God: “Hear the word of the Lord” (1:10); 
“insulted die word of the Lord” (5: 24b); “faithless children who will not hear the word of the Lord” (30: 
9).
324 “Let him make haste, let him speed his work that we may see it; let the plan of the Holy One of Israel 
hasten to fulfillment, that we may know it” (Isa 5: 19).
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comments regarding the “law and the prophets and John the baptiser, and Elijah” with a 
hearing formula: “Let anyone with ears hear!” (Mt 11:15). Besides John’s messengers 
“seeing” Jesus perform the miracles of Isa 35, Jesus allows them to “hear” the gospel he 
proclaims to the poor (Mt 11: 4-5), thus fulfilling Isa 61.326
Juxtaposed with this frame of questioning the audience concerning seeing, Jesus 
brings into his speech none other than the voices of the law, and the prophets and John 
the baptiser. Add to that not only the insistent claim for intensive seeing and hearing, 
but also the eschatological orientation of the Matthean passage. The inevitability of the 
consequences related to the necessity to have ears to hear, implies matters of ultimate 
significance for all eye and ear witnesses.
With reference to Jesus commanding the disciples or the crowds to hear, the 
parable of the Sower is of particular interest (Mk 4:9; Mt 13:9; Lk 8:8).327 After 
concluding the story, the Matthean Jesus adds “Let anyone with ears hear” (Mt 13:9). 
The story has to do with receptivity. It amounts to an appeal to hear positively and to 
respond appropriately (Mt 13:43). The injunction to “hear” points to a deeper meaning 
and reference that requires an attentive and penetrating hearing.328 The story and its 
application challenge the crowds and the disciples to hear all that Jesus is 
communicating by this parable. Earlier, Jesus made this same appeal to the crowds,
325 Consultation with foreign powers and their deities is a refuge of falsehoods (Isa 7: 9-13; 28: 14-18; 30: 
1-5; 31: 1-3).
326 For “seeing” and “hearing” together Mt 13: 13; Jer 23: 18; Acts 2: 33; 4: 20; 8: 6; 22: 15.
327 Luke is exactly in line with Mark in the wording of the main, climactic statement of the parable, “he 
called out” in introducing the parable: ‘The one having ears to hear, let him hear” (8:8; cf. Mk 4: 9).
328 See J. Donahue, 1988, The Gospel in Parable: Metaphor, Narrative, and Theology in the Synoptic 
Gospels. Philadelphia: Fortress. He says, “the parable achieves a dramatic effect, not by simply listing the 
three failures in contrasts to the one great harvest but by depicting a progression in the growth of the seed. 
This rhythmic progression involves the hearer in the unfolding mystery of growth”, p. 34.
328 Mt 13: 9, 16; cf. 11: 15; 13: 43; Rev 2: 7, 11, 17, 29; 3:6, 13, 22. V. Robbins, 1992, Jesus the Teacher: 
A Socio-Rhetorical Interpretation of Mark. Minneapolis: Augsburg, says “that Mark modifies the 
prophetic: hear the word of the Lord” to fit Greco-Roman disciple-gathering patterns here”, p. 59. C. 
Keener, 1999, A Commentary on the Gospel of Matthew. Grand Rapids: Eerdmans, says, “but while early
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“Let whoever has ears, hear!” (Mt 11:15), when referring to John the Baptiser as Elijah 
(Mt 11: 13-14). But later, the disciples “understood” (Mt 17:3) that Elijah had already 
come in the person of John (Mt 17: 10-13). The previous context heard by the listeners 
implies that they too have ears to hear and to understand the parable. Note however that 
Matthew replaces Mark’s introductory words, which imply criticism of the disciples “Do 
you not yet understand this parable? Then how will you understand all the parables” 
(Mk 4:13), with the simple exhortation: “You, therefore, hear the parable of the sower” 
(Mt 13:18). The crowds fail to understand because they have wilfully closed their hearts 
to the opportunity given to them to see and hear as presented by Jesus.
In addition, Mark’s use of the Isa. 6 motif no doubt engages his audience to see a 
connection between “that seeing they may see and not perceive, and while hearing, they 
may hear and not understand lest they return and be forgiven” (Mk 4:12). Similarly, Mk 
8: 17-18, draws attention to key language common to both groups: “seeing, hearing and 
understanding” (ßkeJteiv, àicoúeiv, cmviévai). It is evident therefore that not only are 
the “outsiders” obdurate, but the disciples themselves suffer from the same affliction.
However, Matthew makes an important distinction between everyone hearing the word 
of God and not understanding (Mt 13:19) and “the hearing one” (ó aiccnjoov) who “hears 
and understands” (Mt 13:23). Understanding for the hearing one results in a response of 
proper conduct. Hagner says “the good soil represents the hearer who receives the seed 
of the word, nurtures that seed in discipleship, and bears fruit in abundant measure” 
(2000: 107).329
Christian prophecy may have borrowed the idiom via Jesus (Rev 2: 7), “let one hear” may reflect a wisdom 
idiom (Ps 78: 1; Prov 4: 1; 5: 1)”, p. 380.
329 D. Hagner, 2000, “Matthew’s Parables of the Kingdom: Matthew 13: 1-52”, in The Challenge of Jesus’ 
Parables. R. Longenecker, (ed.), Grand Rapids: Eerdmans, pp. 102-24.
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Jesus’ parables are revealing things “hidden from the creation of the world” (Mt 13:35;
cf. 10:26), but only to a chosen few, namely, those who have “ears to hear”. Jesus is
making more available to their ears than all the prophets had heard (Mt 13:17).330
Keener says “hear” in this context conveys the notion of “understand”:
The disciples are more special than that of the prophets of old because 
they live in a time when they can receive a greater revelation than the 
prophets of old, as Jesus’ blessing on them makes clear: “But blessed are 
your eyes, for they see, and your ears, for they hear. Truly, I tell you, 
many people longed to see what you see, but did not see it, and to hear 
what you hear, but did not hear it” [Mt 13: 16-17] (1999: 380).
In contrast to the crowds, who do not hear and understand (Mt 13: 13-15), and in accord 
with Jesus’ saying, “Let whoever has ears hear” (Mt 13:9), the disciples’ ears hear and 
understand. By implication the revelation of divine truth is at divine discretion: ‘To 
know the mysteries of the kingdom has been given to you” (Mt 13:11). If the 
acquisition of revelation is contingent upon human character, then the “many prophets” 
who surely are as entitled as the disciples, would have also seen and heard.
The privilege therefore of the disciples to see and hear contrasts not only with the 
unwillingness of the crowds to see and hear but also with the prophets and righteous 
ones of the past who longed to see and hear what the disciples now see and hear. Their 
privilege to see, hear, and understand the mysteries of the reign of God in the parable of 
the Sower further equips them in a sense to fulfil their mission as the “prophets” and the 
“righteous ones” (Mt 10: 40-42; cf. 5:12; 7:22) now sent to unrepenting crowds. This 
privilege empowers them to fulfil their responsibility to proclaim the reign of God even
330 M. Smith, 1951, Tannaitic Parallels to the Gospels. Philadelphia: Society of Biblical Literature, says, 
‘The disciples role was greater than that of the prophets of old because Jesus himself was among them (Mt 
5: 12; 11: 9-11; 23: 34; especially coupling prophets and “righteous persons”); and the prophets had 
certainly seen more than hard-hearted outsiders had (13: 14-15)”, p.154
331 Jesus said to them, “Do you not understand this parable? How then will you understand all the 
parables? This rebuke of the disciples’ ignorance occurs again in Mk 7: 17-18. “His disciples asked him 
about the parable. And he said to them, ‘Then are you without understanding?”
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to those unwilling to repent in order to enter it, with the hope that they will open their 
hearts to see, hear, and understand.
Understanding what one has heard will be evidenced by a corresponding action
that conforms to what one has heard. Hearing and doing may be viewed as replicating
the fundamental tenet of Judaism, in the Shema tradition:
Hear, O Israel, the statutes and ordinances that I am addressing to you 
today; you shall learn them and observe them diligently (Deut 5:1).
Hear therefore, O Israel, and observe them diligently, so that you may 
multiply greatly in a land flowing with milk and honey. Hear, O Israel:
The Lord is God, the Lord alone. You shall love the Lord your God with 
all your heart, and with all your soul, and with all your might. Keep these 
words that I am commanding you today in your heart (Deut 6: 3-6).3 2
It is in the Torah that the strongest emphasis is given to the link between hearing and 
doing. Israel became the people of the Torah who wished to render the obedience they 
owed to Yahweh by the painstaking fulfilment of his will down to the last detail. 
Therefore a determining characteristic of one who truly hears the word of the Lord is 
action compatible with the message.
The purpose of the HF in Revelation therefore may be seen as functioning as a crucial 
divide, as a means of separating or sorting out true hearers from those that refuse to obey 
and understand. On the one hand, those who hear, obey and understand the message are 
constituted as true hearers; on the other hand, those who choose not to hear, understand 
and obey are actually resigning themselves to a state of blindness and deafness, thus 
wilfully refusing to hear the message communicated by John God’s chosen servant.
332 Deut 6: 13; 11:8; 26:9, 15; 27:3; 31: 20; Exod 19:5, 8. Conversely failure to hear/obey the word of the 
Lord incurred the wrath of God (2 Chron 36:15-16; Zech 1:4-6; Neh 9:30; Dan 9:6-10 and Bar l:15ff).
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Whether it is in the context of the prophetic tradition, the Synoptic framework or 
Revelation, evidence as to whether one truly hears will be seen in corresponding 
behaviour compatible with obedience to the word of the Lord. In the Synoptic 
framework, what separates the crowds and the disciples then, is not “hearing” but 
hearing and understanding, hearing and doing. Understanding and hearing, obedience 
and hearing are integrally related in the fundamental call to discipleship.333 Having ears 
to hear is both a call to think and a call to work out what you hear in active obedience. 
Hearing and understanding the word of the Lord, however, require divine activity.
5.4 The God who opens ears
Mere human reason needs to be seen as somewhat limited in comprehending 
matters of a transcendent disclosure. Unaided by divine activity, it is inconceivable to 
comprehend or understand the message mediated by the Spirit of God or from a divinely 
authorised agent. The following examples are meant to provide an understanding of the 
expression “to open someone’s ear”.334 Fundamental to this notion is that it is God who 
is acting and the object of his activity is the ear of the recipient. Elihu refers to this 
activity,
He opens their ears to instruction, and commands that they return from 
iniquity; if they hear, and serve him, they complete their days in 
prosperity, and their years in pleasantness. But if they do not hear, they 
shall perish by the sword, and die without knowledge (Job 36: 10-12).
Without the activity of God any notion of the audience being responsive and willing to 
heed correction and repent of their evil is futile. Responsiveness to God’s word requires
333 The trait of a good pupil, according to Pirke Aboth, 18, is one who is “quick to hear”.
334 See also Job 33:16; Ps 40:6; Isa 50:4-6. Consider also literature from the Qumran Community: ‘These 
things I know by the wisdom which comes from Thee, for Thou hast unstopped my ears to marvelous 
mysteries (1 QH 1:21); “How shall I look, unless Thou open my eyes? Or hear, unless Thou unstop my 
ears? My heart is astounded, for the uncircumcised ear a word has been disclosed (4Q 423, fr. 5); Psalm 
40: 6-8, may also be understood as conveying that the hollowing out corresponds to the notion of 
‘opening’ or “digging out” the ears.
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divine activity to receive the word of the Lord. Failure to heed the Lord’s instruction 
results in dire consequences.
Samuel’s ears are opened by the Lord:
And the Lord uncovered the ear [àjtsicáX.TJt|)E xò dmov] of Samuel one 
day before Saul came to him, saying, “At this time to-morrow I will send 
to you a man out of the land of Benjamin, and you shall anoint him to be a 
ruler over my people Israel, and he shall save my people out of the hand of 
the Philistines; for I have looked upon the humiliation of my people, for 
their cry is come unto me”. And Samuel looked upon Saul, and the Lord 
answered him, “Behold, the man of whom I spoke to you, this one shall 
rule over my people” (LXX 1 Kgdms 9: 15-17).
The irony of this incident indicates that both Samuel and the Lord’s ears are open. For 
Samuel, the opening of his ears requires divine activity to hear what the Lord will say to 
him in relation to the appointment of Saul as the future leader. Even when Saul is before 
Samuel, the prophet requires ears to hear the word of the Lord. Revelation involves the 
hearing of Samuel and the words of the Lord. The Lord’s ears are opened to the cry of 
his people.
In Solomon’s prayer for wisdom, he asks, “Give your servant therefore an understanding 
mind” (m i ôcooeiç x ò  ôoúko cfou m pôíav áicotíeiv... (LXX 3 Kgdms 3:9). 
Solomon’s capacity to rule necessitates the request for wisdom. God responds by giving 
to his servant a heart that will hear. This therefore will enable Solomon to be capable of 
the heavy task of ruling justly over a great and difficult people. Integral to 
understanding Solomon’s request is the notion that wisdom comes from God and 
therefore the “hearing heart” is linked to his own need to be receptive to the word of the 
Lord. Likewise, the petitioner in Psalm 40 says to God: “You wanted no sacrifice nor 
meal offering, but my ears you have opened” (Ps 40:6). Other English translations 
render this verse as “you gave me an open ear” (JB, 1990: 620), “mine ears have you
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opened” (KJV, 1984: 724). The activity of digging out his ears conjures up the image of 
the preparation that the servant underwent in readiness for his master, rather than merely 
the revelatory content received by the petitioner. The opening of the ears is a 
comprehensive event initiated by God and is actualised on the part of the recipient.
The prophet Isaiah, who often depicts his community as blind and deaf to the word of 
the Lord, emphasises that not all of Israel is disobedient in chapter 50. In the confession 
that follows, the servant rehearses his divine commission. God has given him a “tongue 
of one taught”, and “an ear to hear” (cbxíov áiccnjEiv LXX Isa 50: 4). Isaiah explicitly 
says that God opened the ears of his servant (50: 5). In acceptance of the “revelation” 
given by God, the passage indicates that the servant consents to the experience of 
suffering and shame. Earlier, Isaiah has confessed his failure to persuade a resisting 
people (49:4). The negative response intensified into physical violence from which the 
servant did not retreat. The full scope of his oppression is accounted for by Isaiah, “I 
gave my back to those who struck me, and my cheeks to those who pulled out the beard; 
I did not hide my face from insult and spitting” (50:6).
The uncovering activity or opening of the ears therefore is characteristically 
revelatory. In each of the references mentioned specific instruction is given. For Elihu, 
implicit in his claim is that all humanity needs divine instruction to repent of the evil and 
the futility of its ways. In the case of Samuel, he is authorised to anoint Saul as prince 
over Israel. The psalmist is ready to give himself in wholehearted obedience to the will 
of him who has “dug out” his ears. Finally, Isaiah paints a picture of the willing servant 
of Yahweh. This servant is given a hearing ear to communicate the word of the Lord in 
order to sustain the weary.
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In the passages considered, receptivity to the revelatory activity is depicted in the 
context of obedience. For recipients of the word of the Lord there is an element of 
finality and irrevocability once the ears have accepted the message to which they have 
been opened. As Zeisler says,
“Yahweh opened someone’s ear” can be regarded as a technical term for 
revelation, because of its breadth of meaning. It is characterised as a 
comprehensive event, which is initiated by God, when he opens a man’s 
ear and imparts a word to him, and is actual ised by obedient execution 
on the part of the hearer. Revelation seizes the whole man and is 
intimately intertwined with history (1987: 23).
Consistent with the primary emphasis of the dynamic relationship between hearing and
doing in the Shema tradition, and the primacy of the ear and eye as receptacles for
revelatory activity, the NT revelation is a word to be heard. It is a message to be obeyed.
The accent on hearing in the NT, consistent with the Jewish Scriptures, presupposes a
preceding speaking.336 Kittel argues that,
The frequent uses of njiaiconeiv for “shema” in the Septuagint indicates 
how strongly the concept of hearing is still regarded for the translator in 
the Greek, njiaiconsiv and tjjicxicotí as terms of religious activity are 
always to be thought of within the sphere of a religion which receives the 
divine Word by hearing and then translates it into action [LXX Gen 22:
18; Lev 26: 14] (1965: 224).
It is therefore no accident, nor is it the result of arbitrary extraneous influences, that the 
fundamental Greek words for speech, both the verb (ksysiv) and especially the noun 
(kàyoç) should be the vehicle of important NT statements.337 The subversive nature of 
the parables in the Jesus tradition results again and again in the evocative challenge: 
“Let anyone with ears to hear, hear” (Mt 13:9; Mk 4:9). To add that to a public
335 Hide, 1976, has noted, ‘The languages which relate hearing to the invading features of sound often 
consider the auditory presence as a type of “command”. Thus hearing and obeying are often united in root 
terms. The Latin obaudire is literally meant as a listening “from below”. It stands as a root source for the 
English obey. Sound physically penetrates my body and I literally ‘hear’ with my body from bones to 
ears”. Listening and Voice: The Phenomenology o f Sound. Ohio: Ohio University, p. 81.
336 S. Williams, 1989, argues that, cucot] in the Septuagint is often translated ‘message’ (Isa 53:1). ‘The 
Hearing of Faith”, NTS 35, p. 83.
337 The occurrence of Xòyoç (331 times), and Àiyoo (1302 times), in the NT.
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utterance implies that what is been said is designed to evoke fresh praxis, and to break 
open current understandings and inculcate fresh ones.
Fundamental to any ongoing discussion of the relationship of having ears to obey 
in Revelation is the need to recognise that throughout Jewish and early Christian 
literature the effective working out of God’s purpose is mysteriously bound up with the 
faithful response and the obedient engagement of his people. For John, God’s 
mysterious purpose is inextricably linked with the faithful response of hearing ones in 
the churches. Paul brings home the strong relationship between hearing and faith. 
Indeed, faith is a kind of hearing (Rom 10: 14-17). The Jewish Scriptures and the 
Christian tradition demonstrate that both Jew and Gentile are unwilling to accept the 
message of the Gospel. Having ears to obey therefore requires divine activity.
Even though the biblical word “to hear” often refers to nothing more than the 
physiological activity of registering sound, in many cases “to hear” appears to take on 
additional meaning. Hence, the counterpart to God’s speaking, the hearing of the 
people, suggests more than an act of the ear. It is more consequentially a response of 
self. John’s claim that his audience “hear and keep/obey the words of prophecy” (1:3), 
clearly indicates that his audience understand that to hear is to heed, that is, to allow 
oneself to be shaped by a threat, a command, a promise, or a word of wisdom or 
judgment. To hear often bears the specific connotation of obedience. Therefore to 
hear means to respond to a spoken or revealed word in a manner consonant with the 
intention of the speaker.
338 See LXX Exod 6: 12,15,26; Deut 4: 30; 27:10; Josh 1: 18; Judg 2: 20; 1 Kgdms 8: 7; 3 Kgdms 12: 24; 
Isa 1: 19; Jer3: 13; 11: 3
5.5 Summary
The potentiality for weakness and the inability to hear and see, believe and understand is 
present in all those who follow God. However, ironically, the insistent impression given 
throughout the Jewish Scriptures and the Christian tradition is that God’s mysterious 
purpose is inextricably linked to the faithful response and obedient execution of his 
people to carry out his purposes. Moreover, there is also a “divine” strategy employed 
and understood by servants of the Lord: “Surely the Lord does nothing without 
‘revealing’ (àjTOicakúxiJT)) his secret to his servants the prophets” (LXX Amos 3:7). 
Therefore having an ear to hear is not only contingent upon the activity of God, but also 
upon the responsiveness of hearers. This hearing transcends the mere physicality of 
hearing:
The Lord God has given me the tongue of a teacher, that I may know how 
to sustain the weary with a word. Morning by morning he wakens my ear 
to listen as those who are taught. The Lord God has opened my ear, and I 
was not rebellious, I did not turn backward (Isa 50: 4-5).
Those who truly hear are they whose actions are compatible with what they hear. Like 
the servant described by Isaiah, opened ears points to irrevocability and finality. 
Therefore the placement of the HF at the conclusion of each of the seven messages 
transcends a mere “pay attention”, and instead draws attention to the use of the formula 
as a means to single out those who will in John’s eyes constitute true hearing ones.
In the following chapter, John’s rhetorical strategy in relation to the significance 
of having an ear to hear will be examined. John “blesses” hearing ones, and associates 
“blessedness” with the one whom he designates as “the conquering one” (ó viicmv) and 
“the keeping one” (o TT)pwv 2: 26). Apostasy in Revelation, in John’s opinion, (which 
is the only one that matters) is primarily a failure to be a conqueror and a faithful 
witness. In John’s eyes, hearing and keeping, hearing and conquering represent
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activities that specifically identify those who are true hearers, those who are blessed, 
those who will reap eternal rewards, and those who wholeheartedly follow Jesus as the 
exemplar model of faithful witness and as the conquering one.
Chapter 6
“BLESSED ARE THOSE WHO”...
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Revelation characterises John as one who sees and hears behind the veil of ordinary 
experience in order to reveal things as they truly are. Hearing and seeing into the world 
of the transcendent make accessible to John revelation that is to be written down for the 
churches. Revelation seeks to shape the behaviour of those who hear John, so a number 
of makarisms (1:3; 14:13; 16:15; 19:9; 20:6; 22:14) are inserted throughout the 
apocalypse serving as rewards for those whom John constitutes as true hearers. These 
rewards of blessedness are only specifically intended for “the hearing and keeping ones” 
(ol cucobovTsç Kai rripowtsç 1:3).339
The aim of this chapter is to provide an introductory analysis of the term makarism from 
the perspective of honour status.340 Following this, to examine the relationship between 
John’s rhetorical strategy and each makarism. In addition, integral to John’s summons 
to hear and obey is the need to investigate the link between hearers and faithful 
witnesses, and hearers and conquerors, in relation to the model of Jesus, as the 
exemplary figure, as “faithful witness” and “conquering one”. In the final analysis, 
synonymous with being a recipient of “blessing” is the unambiguous call to all who have 
an ear to hear for endurance and faithfulness, watchfulness and purity (14:12; 16:15; 
19:9; 20:5; 22:7, 14).
339 Achtemeier, 2001, Introducing the New Testament, “the Scriptures and letters from apostles or their 
delegates were read and prophecies were uttered, cf. 1 Cor 12-14; 1 Jn. 4: 1-7, 2001: p. 558.
340 See C. H. Dodd, 1968, ‘The Beatitudes: a form-critical study”, More New Testament Studies. M. 
Horowitz, (ed.), Grand Rapids: Eerdmans, pp. 1-11; D. Seeley, 1991, “Blessings and Boundaries: 
Interpretations of Jesus’ Death in Q”, Sem 55, pp. 131-46.
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6.1 Makarisms: an analysis
My proposal is that John’s use of makarisms has more to do with the notion of honour 
and shame,341 than with “happiness” or “congratulations”.342 John’s use of makarisms is 
to be seen as intentionally persuasive. Makarisms are an inducement for rewarding 
those who remain faithful to his particular theological vision. In order to reinforce this 
notion, I concur with Hanson (1994)343 that ftampioç; is part of a larger world-field of 
honour and shame.344
As Kennedy says, the function of Rev 1: 1-3 as introduction345 is “to obtain the 
attention of the audience and goodwill or sympathy toward the speaker” (1984:23). 
Therefore, from a rhetorical perspective, the aim of the introduction is quite clear: those 
who hear and keep the words of the prophecy will be blessed. As God’s chosen 
recipient, John is able to reinforce his authoritative claim by utilising the language of 
blessing for those who have ears to hear. Ultimately, it is understood that the one who 
confers blessing is God:
The revelation of Jesus Christ, which God gave him to show to his 
servants what must soon take place; he made it known by sending his 
angel to his servant John, who testified to the word of God and to the 
testimony of Jesus Christ, even to all that he saw (1: 1-2).
341 J. Pederson, 1926, first addressed the importance of honour and shame as foundational values in ancient 
Israelite society. Pederson moved biblical studies forward by recognizing the fundamental role these 
values played in Israelite society, see Israel: Its Life and Culture. A. Möller, (ed.), London: Oxford 
University, vol. l.pp. 213-44.
342 The term ‘makarism’ is a transliteration of the Greek word |iaicápiO(XOÇ. As a technical term it is 
employed for both Hebrew and Greek formulations. In English it is often referred to as a “beatitude”, 
stemming from the Latin beatus. Gerstenberger calls it a “felicitation” (1988: 259). In English translations 
it is rendered by one of the following “blessed” (KJV, Douay, RSV, NEB, NASB, NTV); “happy” (JB, 
TEV, NEB, Dahood, 1970: p. 126); “fortunate” (Allen 1983: p. 93); or “congratulations” (Talbert, 1982: 
pp. 69-72). Paul employs [xaicápiopioç in the sense of “honor” (Gal 4:15); or Ben Sira, “O how honorable 
(piaKÓpioç) is the one who has found prudence.. .(Sir 25:9)”.
343 K. Hanson, 1994, “How Honorable! How Shameful! A Cultural analysis of Matthew’s Makarisms and 
Reproaches”, Sem 68, pp. 81-111.
344 See C. Talbert, 1982, Reading Luke. Talbert’s translation captures the sense of honor/shame values, pp. 
69-72.
345 The proem of Revelation, 1:1-8, can be divided into the superscript or preface, 1:1-3, and the epistolary 
prescript, 1:4-8. Revelation in effect begins twice, but there are rhetorical implications in postponing the 
opening of the letter in 1:4-8 until after the third person preface of 1:1-3. Aune, 1989, suggests that the 
Apocalypse was carried to the churches by different prophetic envoys and the prologue legitimates their 
role. ‘The Prophetic Circle of John of Patmos and the Exegesis of Revelation 22:16”, JSNT 37, pp. 103-16.
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Implicit in the makarism is not only the idea of commendation to the audience, but also,
as Prigent suggests, “these makarisms in every case represent a solemn proclamation
which carries great importance; most of them come from heaven [from angels, celestial
voices, etc]” (2001:111). Moreover, Aune says,
Variations of the kind of pronouncement found in Rev 1: 3 whether in the 
form of a beatitude or not, were used in early Christianity either to 
introduce or [more commonly] to conclude readings that were presumed 
to represent the word of God (1997: 11).
Hartmann notes that there are similarities between lEn 1:1-2 and Rev 1: 1-3.
The words of the blessing of Enoch according to which he blessed the 
chosen and righteous who must be present on the day of distress (which is 
appointed) for the removal of all the wicked and impious (1980: 132- 
33).346
This compares with John, who says,
Blessed is the one who reads aloud the words of the prophecy, and blessed 
are those who hear and who keep what is written in it; for the time is near 
(1: 3).
The form of this makarism implies that the seer speaks for the deity. Austin (1962, 
1992) says that blessing may be understood as a performative utterance, the effective 
activity of pronouncing and bringing about good for someone. It may be the resultant 
favor or enablement itself.347 The authority to bless and the power to curse is evident in 
the closing verses of Revelation:
I warn everyone who hears the words of the prophecy of this book; if 
anyone adds to them, God will add to that person the plagues described in 
this book; if anyone takes away from the words of the book of this 
prophecy, God will take away that person’s share in the tree of life and in 
the holy city, which are described in this book (22: 18-19).
346 See 1 En 58: 2; 81; 4; 99:10; 103: 5; 2 En 42: 6-14; 52: 1,3, 5, 7, 9, 11, 13; Jos and Asen 16: 14 (twice); 
Pss Sol 4: 23; 5: 16; 6:1; 10; 1; 17: 44; 2 Bar 10: 6; Sib Or 3: 492, 504, 508, 512; Gos Thom 7, 19,49, 54, 
58, 68, 103.
347 J. Austin, 1962, How To Do things With Words. Oxford: Oxford University, 1992, “Performative 
Utterances”, in Philosophical Papers. 3rd ed., J. Urmson & G. Wamock, (eds.), Oxford: Oxford University, 
pp. 220-239.
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Blessing or punishment therefore depends not merely upon the audience’s disposition
toward good or evil, but upon their allegiance and obedience to the message
communicated to them by John. He is the chosen recipient of an apocalypse. The
contingencies spelt out by John, “If anyone...” (22: 18-19), remind his audience that the
motif of blessings and curses reflect the Deuteronomic tradition. Moses enunciates
blessings for the obedient (Deut 28: 1-14), and curses for the disobedient (28: 15-68).
The addition and deletion comment also finds resonance earlier in Deuteronomy:
You must neither add anything to what I command you nor take away 
anything from it, but keep the commandments of the Lord your God with 
which I am charging you (4: 2).
You must diligently observe everything that I command you; do not add to 
it or take away anything from it (12: 32).
Likewise, blessings and curses are also located in lEn 104: 10-11; 2En 48: 7. Stone 
mentions Ezra praying to God,
And then the blessed Ezra began to say, “O Eternal God, Creator of the 
whole creation, who measured out the heaven with a span and contained 
the earth in his hand, who drives the cherubim, who took the prophet 
Elijah to the heavens in a fiery chariot, who gives nurture to all flesh, 
whom all things fear and tremble from the face of your power, hear me 
who pleads greatly and give to all who copy this book and preserve it and 
recall my name and preserve my memory fully, give them blessing from 
heaven. And bless all of his things, just as the ends of Joseph. And 
remember not his previous sins on the day of his judgment. Those who do 
not believe this book will be burned like Sodom and Gomorrah”. And a 
voice came to him saying, “Ezra, my beloved, I shall grant to each one of 
the things which you asked” (Greek Apoc Ezra 7: 5-13).
In relation to the curse or reproach it is a genre that is used in the prophetic literature to 
criticise particular actions or attitudes of people, and sometimes to announce punishment 
upon them. Woe oracles are found as individual units (Isa 1:4; 3:11; 10:5) or in a series 
(Isa 5: 8-24). The typical woe oracle has two parts: (1) the exclamation “woe” followed 
by a participle denoting the criticised action, or a noun characterising people in a 
negative way, and (2) a continuation with a variety of forms, including threats,
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accusations, or rhetorical questions. The prophets from wisdom circles likely adopted
this genre. Hanson comments that, “the early Israelite community did enact a curse
ritual meant to address hidden transgressions (Deut 27: 14-26), and God is the one who
curses in Gen 3: 14-15 and Deut 28: 15-68” (1994: 87). However, the following passage
from Genesis clarifies that cursing is the reciprocal of blessing349:
So he came near and kissed him; and he smelled the smell of his 
garments, and blessed him, and said, “Ah, the smell of my son is like the 
smell of the field that the Lord has blessed. May God give you the dew of 
heaven, and of the fatness of the earth, and plenty of grain and wine. Let 
the peoples serve you, and nations bow down to you, be lord over your 
brothers, and may your mother’s sons bow down to you. Cursed be 
everyone who curses you, and blessed be everyone who blesses you” (27:
27-29).
The blessing in this context is not merely a promise, but a formal conferring of favour 
and an empowerment which cannot be taken back or transferred. The meaning of 
cursing may refer to the pronouncement of evil that brings about punishment or harm to
O C A
someone, the actual harm or punishment effected, or an invocation of the same. 
Therefore blessings and curses are to be seen as formal pronouncements by someone in 
authority. In the case of blessing it is the bestowing of God’s positive empowerment. 
This may be from God directly, or from an authorised mediator; usually a king, a priest, 
or a clan patriarch.351
348 Hanson, 1994, “How Honorable! How Shameful!” pp. 85-87, 94; See also E. Gerstenberger, 1962, ‘The 
Woe-Oracles in the Prophets”, JBL 81, pp. 249-63; C. Westermann, 1967, Basic Forms of Prophetic 
Speech pp. 189-98; G. Wright, 1964, Isaiah: Laymen’s Bible Commentaries. London: SCM, pp.32-35; see 
also the Community Rule from Qumran, the priestly blessing of the faithful is coupled with the Levitical 
curse of the wicked (IQS 2:1-10).
349 Westermann, 1978, Blessing in the Bible contends that “cursing did not follow the same tradition 
history in Israel and was not theologized in the same way: Yahweh does not cast spells or hurl curses”, pp. 
22-23.
350 W. Urbrock, 1992, “Blessings and Curses”, in Anchor Bible Dictionary. D. Freedman, (ed.), New York: 
Doubleday, Vol 1, pp. 755-61.
351 J. Pederson, 1926, Israel: Its Life and Culture. Vols 1-2. A. Möller, trans., London: Oxford University, 
summarized the fundamental content of blessing as “numerous descendants; fertility of flocks, herds, and 
fields, and dominance over enemies”, Vol 1: p. 204.
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Earlier studies of blessings and curses in the Jewish Scriptures and Christian tradition
often dealt with perceived distinctions between “magical” and “religious” conceptions of
their efficacy. According to Urbrock, these perceived distinctions indicate that,
The “magical” conception would attribute inherent power, to a certain 
form of pronouncement, so that the benediction or malediction once 
spoken must automatically bring about its result, barring pronouncement 
of an equally or more effective counter-curse or blessing. The “religious” 
conception, by contrast, would attribute the power or efficacy of a 
blessing or curse to the co-operative will and action of God or the gods 
(1992: 755).
In light of these comments not only are makarisms and curses formal proclamations, but 
they are to be understood as words of power: the words bring the desired result to 
fruition. A case in point is Balak, the Moabite king. He says to Balaam: “for I know that 
the one whom you bless is blessed, and the one whom you curse is cursed” (Num 22:6). 
Similarly, in the first-century Mediterranean world, figures such as prophets, magicians, 
sorcerers, or priests were felt to have special powers with words. They were inspired by 
some intermediary or agent from the world beyond and spoke blessings or curses with 
“divine force”.353
In the Jewish Scriptures, David is described as pronouncing a blessing at the 
ritual accompanying the entrance of the ark into Jerusalem for the first time. He blesses 
the people in the name of the Lord of hosts. David functions here as the mediator of 
Yahweh’s blessing to the congregation at the conclusion of the ritual (2 Sam 6: 18). The 
clearest example of a priestly blessing is the “Aaronic blessing”:
352 J. Pederson, 1914, Der Eid bei den Semiten. Strassburg; S. Mowinckel, 1962, The Psalms in Israel’s 
Worship. D. Ap-Thomas, (trans.), 2 Vols Nashville: Abingdon; J. Pilch, 1991, Introducing the Cultural 
Context o f the Old Testament. Hear the Word, 1. New York: Paulist; C. Westermann, 1978, Blessing in the 
Bible and the Life o f the Church. K. Crim, trans., Philadelphia: Fortress; L. White, 1985, “Grid and Group 
in Matthew’s Community: The Righteousness/Honor Code in the Sermon on the Mount”, Sem 35, pp. 61- 
90.
353 Refer to D. Aune, 1980, “Magic in Early Christianity”, ANRW. Vol 23/2 H. Temporini & W. Haase, 
(eds.), Part n , Berlin: De Gruyter, pp. 1507-23; see also, 1987, ‘The Apocalypse of John and Graeco- 
Roman Revelatory Magic”, NTS 33, pp. 481-501.
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The Lord spoke to Moses, saying: Speak to Aaron and his sons, saying, 
Thus you shall bless the Israelites: You shall say to them, The Lord bless 
you and keep you; the Lord make his face to shine upon you, and be 
gracious to you; the Lord lift up his countenance upon you, and give you 
peace. So shall they put my name on the Israelites, and I will bless them 
(Num 6: 22-27).
This clarifies that the authorised cultic representative (the priest) calls down divine 
favour on the community so that they may enjoy the benefits of Yahweh’s patronage. It 
also makes explicit that it is Yahweh who bestows these powers of life and protection, 
not the priest. The priest acts as mediator of grace and this takes place in a liturgical 
setting.354 Even though God is understood to be the source of the blessing, yet, there are 
three mediators:
The three mediators of blessing in ancient Israel (king, priest, and 
patriarch) indicate the institutional settings of blessings in two locations of 
substantive religion in Israel and the ancient Mediterranean world 
generally: religion embedded in politics (the king and priest as 
representative of national religion), and religion embedded in kinship (the 
patriarch as head of kin-based religion) (Hanson, 1994: 95).355
Pederson (1926) first raised the sociological implications of makarisms and 
curses. Likewise, he first addressed the importance of honour and shame as 
foundational values in ancient Israelite society. Although Porter (1978) and Addinall 
(1981) criticized Pederson for his emphasis on a unique Israelite psychology and
OC/T
linguistic dynamic, he did move biblical studies forward by recognizing the 
fundamental role these values played in Israelite society.357 Likewise, recent 
anthropological studies of Mediterranean societies by Malina provide the analytical
354 See S. Mowinckel, 1962, The Psalms in Israel’s Worship. 2 Vols D. Ap-Thomas, (trans.), Nashville: 
Abingdon; W. Janzen, 1965, ““HE7ÎS! in the Old Testament” HTR 58, pp. 215-26; C. Westermann, 1967, 
Basic Forms o f Prophetic Speech. H. White, (trans.), Philadelphia: Fortress; Westermann, 1978, Blessing 
in the Bible and the life o f the Church. K. Crim, (trans.), Philadelphia: Fortress.
355 B. Malina, 1986, “Religion in the World of Paul”, BTB 16, pp. 91-103.
356 See J. Porter, 1978, “Biblical Classics HI: J. Pederson, Israel”, ExpT 90, pp. 36-40; P. Addinall,
1981,‘The Wilderness in Pederson’s Israel”, JSOT 20, pp. 75-83.
357 Pederson, Israel its Life, 1926: pp. 213-44.
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model necessary to move beyond Pederson.358 Honour in the ancient Mediterranean 
world is a positive social value. Honour plays a crucial role in establishing a sense of 
worth. White says,
Honour is public esteem enjoyed by a person or a group. It is the status 
that a person claims in combination with the social group’s affirmation of 
that claim. Lack of it is shame and the sense of shame is the defensive 
posture adopted to protect honour. In either case the most salient feature is 
the fact that worth is ascribed to groups and individuals by others whose 
worth is beyond question (2001: 77).
Conversely, a person who claims honour, and then is rebuffed by the community, is 
humiliated, labelled as contemptuous, and treated with appropriate disdain. In effect, 
honour is a status claim that is affirmed by the community. In accordance with such a 
cultural model, disciples of a shameful teacher lack honour. To assert the honour of the 
disciples requires an assertion of the honour of the community and of the community’s 
teacher.
In Revelation, John is claiming that he has received a revelation from God, his 
status as a prophet is to be perceived as being questioned and challenged by rival voices 
within the churches. Many of his hearers in the churches have actually accommodated 
and acquiesced to false teachers, false apostles and false prophets (2: 14-16,20; 3:9). 
Unequivocally, honour status is at stake for the author of Revelation. His authority and 
credibility and therefore his honour is under attack from rival voices, and John responds 
accordingly. He labels and censures his opponents. In doing this to his rivals, John is 
effectively shaming or dishonouring them. Consequently, John can maintain his status
358 See, B. Malina, 1981, The New Testament World: Insights from Cultural Anthropology. Atlanta: John 
Knox; B. Malina & J. Neyrey, 1991, “Honor and Shame in Luke Acts: Pivotal Values of the Mediterranean 
World”, in The Social World of Luke Acts: Models for Interpretation. J. Neyrey, (ed.), Peabody: 
Hendrickson, pp. 25-65; D. Gilmore, 1987, (ed.), “Introduction”, in Honor and Shame and the Unity of the 
Mediterranean. Special Publication of the American Anthropological Association 22. Washington, D.C: 
American Anthropological Association, pp. 2-21.
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of honour, disempower the rival voices and bring reproach upon them. John’s honour is 
at stake. He is on the offensive. Ideological deviance is felt acutely by John.
The prevalence of rival voices in the fledgling Christian communities is also 
evident in both Paul and the Johannine literature (1, 2 Cor; Gal; and 1, 2,and 3.John). In 
Revelation, it is precisely because of the prevalence of these rival voices that John 
insists that his call to hear is to be heeded. It is for this reason that he uses the HF in the 
concluding comments of each message to the seven churches. John also employs 
apocalyptic/prophetic language to bring to his audience the ultimatum: either hear and 
participate in the New Jerusalem or disobey and face disqualification, remaining outside 
the gates of the heavenly city.
It is also important to note that John’s use of makarisms is formerly unified. 
They not only serve to maintain the path of eschatological reward for his audience, but 
they also function to enable John to articulate the values of his particular vision for the 
seven churches. It is John who pronounces the subject honourable or worthy on behalf 
of God (1:3; 14:13; 16:15; 19:9; 20:6; 22:7,14). In Revelation therefore, the makarisms 
serve to have a specialised use in affirming and validating the values of the authorised 
agent (John), in terms of what is honourable, namely, the ideals of behaviour. John’s 
makarisms also function in the task of marking boundaries separating those whom John 
esteems as worthy of honour and others as incurring his censure and disdain.
Makarisms can be pronounced upon specific persons. The third person formulation 
appears often in the NT (Mt 11:6; par Lk 7:23): “Blessed is anyone who takes no 
offence at me”. Similarly, makarisms are conferred upon Peter and upon Mary:
And Jesus answered him, “Blessed (pxxicápioç) are you, Simon son of 
Jonah! For flesh and blood has not revealed this to you, but my Father in 
heaven” (Mt 16: 17).
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It is Elizabeth who calls Mary honoured: “And blessed (¡laicapía) is she who believed
that there would be a fulfilment of what was spoken to her by the Lord” (Lk 1:45). Lk
11: 27-28 also provides an interesting juxtaposition of a third person singular makarism
(referring to Jesus’ mother), countered by a third person plural makarism (spoken by
Jesus), particularly, in establishing the link between hearing and keeping and blessing:
And it happened as he said this, a certain woman called out from the 
crowd: “Blessed (¡xaicápioc;) is the womb who bore you, and the breasts 
you sucked!” But he said, “Rather, blessed are the ones who hear (ol 
àicoijovxeç) God’s word and keep it”.359
The juxtaposition, then, emphasises the shift of esteem from the particular (Jesus’ 
mother) to the general (all who obey God’s word). On the other hand, one can also read 
this as Jesus’ positive response to a positive challenge: the woman honours him and his 
mother, and he in turn honours all those responsive to the word of God.
Josephus’s account and explanation of Judas Maccabees’ speech to his troops also
highlights the use of the makarism in terms of honour:
Since therefore, at the moment it lies in your power either to recover this 
liberty and regain a prosperous and honourable life - by this he meant one 
in accordance with the laws and ancestral customs - or to endure the 
shame and to leave your people without descendants by being cowardly in 
battle {Ant 12.7.3 [303-04]).
Therefore the prosperous and honourable life is the one that accords with law and 
custom, exemplifies courage in battle, and endures suffering on behalf of the 
community. The recompense for that sort of life is a reputation perpetually honoured by 
the community. Makarisms, therefore, articulate socially ideal behaviour and
359 Compare “If you know these things, you are blessed (paicápioç) if you do them” (John 13:17).
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commitments, or those conditions and behaviours that the community regards as
O /T A
honourable. A makarism functions therefore as public affirmation that God has 
blessed an individual (or group) in receiving some positive empowerment from God. 
[d]e Silva adds,
Alternately, “How favoured” could also be introduced in those instances 
where the sense of receiving a divine benefaction (rather than embodying 
some virtue or attribute valued by the group) is stressed. The only 
difference here is between those who are (lampioi in the sense of 
receiving some favour from God and those who are ¡lampto i because 
they have acted in ways that the group deems honourable (1998: 104).
Building on the insight provided by both Hanson and de Silva, Kirby (1988) suggests 
that the overall rhetorical species of Revelation is deliberative.361 Deliberative rhetoric 
seeks to exhort an audience to undertake a specific set of actions and to dissuade them 
from pursuing other choices. Such rhetoric emphasises the future rewards of favoured 
deeds and the adverse consequences of the alternatives.
Therefore from a rhetorical perspective, John develops the theme of blessedness for his 
audience by drawing out the particular nature of the blessing as indicated not only at the 
conclusion of each of the messages but also throughout Revelation. The eschatological 
promises that conclude the messages to each of the seven churches in Revelation are 
pointedly conditional on present behaviour, available according to John, the authorised 
agent, only to those who endure and conquer; in effect, those who have ears to hear.
To the church at Ephesus, to everyone who conquers, I will give permission to 
eat from the tree of life that is in the paradise of God (2:7). To the church at Smyrna, 
whoever conquers will not be harmed by the second death (2:11). To the church at 
Pergamum, everyone who conquers I will give some of the hidden manna, and I will
360 Hanson, “How Honourable”, comments that “makarisms represent the public validation of an 
individual’s or group’s experience, behaviour, or attitude as honourable” 1994: 90.
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give a white stone, and on the white stone is written a new name that no one knows 
except the one who receives it (2:17). To the church at Thyatira, to everyone who 
conquers and continues to do my works to the end, I will give authority over the nations; 
to mle them with an iron rod, as when clay pots are shattered-even as I also received 
authority from my Father. To the one who conquers I will also give the morning star (2: 
26-28). To the church at Sardis, if you conquer, you will be clothed like them in white 
robes, and I will blot your name out of the book of life; I will confess your name before 
my Father and before his angels (3:5). To the church at Philadelphia, if you conquer, I 
will make you a pillar in the temple of my God; you will never go out of it. I will write 
on you the name of the city of my God, the New Jerusalem that comes down from my 
God out of heaven, and my own new name (3: 11-12). To the church at Laodicea, one 
who conquers I will give a place with me on my throne, just as I myself overcame and 
sat down with my Father on his throne (3:21)
However, Royalty (1997)362 is equally insistent that epideictic rhetoric is central to 
Revelation, since its characteristic features of praise and censure are prominent. Such 
rhetoric moves the audience both to affirm particular values and commitments and to 
increase the intensity of their adherence to them. Therefore the seven messages in 
chapters 2 and 3 are themselves highly charged speeches, commending and honouring 
those who patiently endure suffering. However, they characterise “the Nicolaitans” and 
“Jezebel” and those who tolerate their permissive teaching on idol worship in a negative 
way.
361 J. Kirby, 1988, ‘The Rhetorical Situations of Revelation 1-3”, NTS 34, pp. 197-207.
362 R. Royalty, 1997, ‘The Rhetoric of Revelation”, Society of Biblical Literature 1997 Seminar Papers. 36 
Atlanta: Scholars, pp. 596-617.
363 See P. Kern, 1998, Rhetoric and Galatians: Assessing an Approach to Paul's Epistle. SNTSMS 101 
Cambridge: Cambridge University, argues that “this focus on the effect of epideictic rhetoric in terms of
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In addition, descriptions of what John perceives as honourable and disgraceful function 
to change the audience’s perceptions of their social world. John’s strategy therefore is 
to make his audience face the definitive path to blessing and honour through his use of 
the set of seven makarisms in Revelation (1:3; 14:13; 16:15; 19:9; 20:6; 22:7,14).
In Second Enoch one finds an alternating series of seven makarisms and seven 
reproaches.364 One is blessed whose life is full of worship and praise of the God of 
Sabaoth. However, to the one whose heart is open to insulting neighbours and the poor, 
this one slanders God. How blessed is the one who never despises any of the Lord’s 
creatures. Shame is on the one who is jealous and out to destroy another. Blessed is the 
one who maintains the ancient traditions, but shame is on the one who destroys the 
institutions of his fathers and ancestors. To the one that cultivates peace and love, this 
one is blessed. Shame on the one who disturbs the peacemakers, for in their heart there is 
only a sword (52: 1-15). This section from Enoch depicts one whose life would be 
deemed as honourable.
Even though John does not employ this reproach and blessing formula in 
Revelation, the seven messages clearly delineate both rewards and threats for those who 
would maintain either faithfulness or resistance to his message. Quite clearly, according 
to John, faithfulness is rewarded with blessing and honour, resistance to his message 
however, deserves exclusion from the New Jerusalem. John’s purposes, therefore, in 
setting these makarisms serve to effect a perceptual change in his audience. The 
function of the makarism is both an incentive and a threat. Each directs his audience to
manipulating or affirming values is not characteristic of classical handbook rhetoric but rather the product 
of modem reflections on this type of speech”, p. 162.
364 Anderson, F. 1983, “2 (Slavonic Apocalypse of) Enoch”, in OTP. Vol 1 ; Apocalyptic Literature. J. 
Charlesworth, (ed.), Garden City: Doubleday, pp. 178-81; see also other texts that juxtapose makarisms 
and reproaches, 1 En 99:10-16; Gos Thom 102-03; 2 Bar 10:6-7; and B. Layton, 1987, ‘The Book of
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embrace the definitive elements of the path that warrants a place of honour and reward
in the New Jerusalem. Lee notes that “believers faced a choice between martyrdom and
eternal life or earthly life and eternal torment” (1998: 90).365 [d]e Silva points out that,
John’s strategy of persuasion involves contrasting the temporary 
advantage of compromise with idolatry and the eternal disadvantages in 
terms of failing to secure honour and safety in the future and nobility in 
the present (2002: 104).366
Therefore John’s use of makarisms in Revelation seek to align the behavioural incentives 
confronting his audience in order to induce choices compatible with understanding 
Christian faithfulness. Blessedness, according to John, hinges upon remaining a faithful 
witness to both God and the Lamb, which in the ultimate scheme of things warrants 
honour status in the New Jerusalem.
6.2 Makarisms: an evaluation
Just as Psalm 1 orients hearers towards the life that wins the favour of God, 
[“blessed are those who do not follow the advice of the wicked, or take the path that 
sinners tread, or sit in the seat of scoffers (1:1)], John also uses a makarism to introduce 
the context for the entire book:
Blessed is the one who reads aloud the words of this prophecy, and 
blessed are those who hear and who keep what is written in it; for the time 
is near (1: 3).
Similarly, Revelation’s first (1:3) and sixth makarism: “See, I am coming soon! Blessed 
is the one who keeps the words of the prophecy of this book” (22:7), form a sort of
Thomas: The Contender Writing to the Perfect”, in The Gnostic Scriptures. Garden City: Doubleday, pp. 
400-09.
365 M. Lee, 1998, “A Call to Martyrdom: Function as Method and Message in Revelation”, NovT 40, pp. 
164-94.
366 D. de Silva, 1998, ‘The Persuasive Strategy of the Apocalypse: A Socio-Rhetorical Investigation of 
Revelation 14: 6-13”, Society of Biblical Literature 1998 Seminar Papers SBLSP, 37, Atlanta: Scholars, 
also adds, “using Babylon as a thinly veiled label for Rome associates the latter with the oppression and 
exploitation of the former and places Rome under the same judgment. Likewise labeling the emperor as a 
beast whose authority derives from Satan was intended powerfully to shape the churches’ view of Rome” 
pp. 785-806, esp.798.
-190  -
inclusio for the entire book.367 Both makarisms employ the verb “keep” (xripéoo), thus
underscoring and reinforcing the importance of the ethical appeal, not just liturgical
action. John prescribes what constitutes a blessed life in Revelation, namely, keeping or
putting into practice the words of the book of this prophecy. However, this blessing also
implies a palpable threat for those who do not keep these words or act within the
eschatological time frame created by the text.368 Royalty comments that,
The blessing is linked to the warning “the time is near” by a causal yap, 
so that the final phrase is an enthymeme or deductive proof. Those who 
pay attention to this apokalypsis are blessed because the time is near. The 
rhetoric of the preface attempts to instil in the audience a sense of urgency 
and of the importance of this revelation, thus, heightening the pathos of 
the text (1997: 609).369
7^0Vanm’s attempt to construct a liturgical basis for interpreting the first 
makarism, in the context of the gathered communities, while majoring on “reading 
aloud” and “hearing” (1984: 80), fails to draw attention to the relationship between 
“keeping” (xripobvieç) and blessing.371 By using the word “keeping” (xqpowcEc;)372 
(1:3), John is able to establish an ethical frame for Revelation that is more typical of a 
wisdom setting and deliberative rhetoric than of liturgy.373
As much as worship is an essential aspect throughout Revelation, true hearers are they 
who recognize that the apocalypse requires wisdom to understand it. The attainment of
367 R. Collins, 1992, ‘Beatitudes’, ABD 1, pp. 626-31, 631.
368 Royalty, ‘The Rhetoric of Revelation”, 1997: p. 609.
369 P. Barnett, 1989, “Polemical Parallelism: Some Further Reflections on the Apocalypse”, JSNT 35, pp. 
111-20, suggests that Revelation was distinguished by its vivid descriptions, rhetorical amplifications and 
contrasts, especially the use of binary oppositions and polemical parallelisms, features common to the 
arrangement of epideictic.
370 U. Vanni, 1984, ‘The Ecclesiastical Assembly: ‘Interpreting Subject’ of the Apocalypse”, SJT 4, pp. 
79-85.
371 This is the first of seven found in Revelation (14:13; 16:15; 20:6; 19: 9; 22:7, 14).
372 L. Vos, 1965, The Synoptic Traditions in the Apocalypse (Kämpen), “the use of TTipeiv (Rev 1: 3) in 
place of fyvXáooziv (Lk 11: 28) discourages us from concluding that there is a relation of direct 
dependence here”, p. 55.
373 Collins, 1992, “Beatitudes”, lists forty-five Hebrew Bible ‘beatitudes’, most of them from wisdom 
literature, p. 629. Beatitudes/Makarisms were most prevalent in wisdom literature, where they served a 
wide range of functions from congratulation and blessings to exhortations and warnings. However, M.
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wisdom is the fruit of an ethical and moral life. This is evident, for example, in the
Qumran literature. Blessedness equates to matters of ethical and moral choices:
[Blessed is the one who speaks the truth] with a pure heart, 
and does not slander with his tongue.
Blessed are those who adhere to his laws, 
and who do not adhere to perverted paths.
Blessed are those who rejoice in her, 
and do not explore insane paths.
Blessed are those who search for her with pure hands,
And do not importune her with a treacherous heart.
Blessed is the man who attains Wisdom,
and walks in the law of the Most High (4Q 525).374
The parallel in Revelation reinforces John’s placement of makarisms as a call to
maintain the path of honour. Blessedness and purity, responsibility and wise actions
characterise the true hearer.
A voice from heaven directs John to write the second makarism. The feature of
this makarism is that death is not an evil but rather a blessing. Death has been
conquered in the life, death and resurrection of Jesus Christ (1: 17-18; 5: 9-14).
And I heard a voice from heaven saying, “Write this: Blessed are the dead 
who from now on die in the Lord”. Yes, says the Spirit, “they will rest 
from their labours, for their deeds follow them” (14:13).
Most importantly, preceding these words, someone repeats part of the formula John’s
audience had previously heard in relation to the need for endurance:
If anyone has an ear, let him hear. If anyone is for captivity, to captivity 
he goes; if anyone kills by the sword, with the sword he must be killed.
Here is the endurance and the faith of the saints (13: 9-10).
Here is a call for the endurance of the saints, those who keep (ol 
xqpowcEc;) the commandments of God and hold fast to the faith of Jesus 
(14:12).
Boring, Revelation, argues since beatitudes and woes can also be covenantal or prophetic forms, 
“Revelation’s makarism’s are more prophetic than sapiential”, 1989: p.67.
374 See Aune, Revelation, 1998: p. 838, this series of five makarisms comes from 4Q525=4Qbéat 2ii 1-3.
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The twin activities of “persevering and keeping” qualify John’s understanding of 
endurance. This makarism in 14:13 combines with the preceding exhortation in 14:12, 
to remind his audience that if they remain loyal to the Lamb, even if they suffer in the 
present, afterward they will gain a reward of eternal rest. Those dying in the Lord, in 
John’s opinion, are blessed and honoured.
In John’s opening account of his encounter with the supernatural revealer figure,
he reports to his audience that this figure “holds the keys of death and Hades” (1:18).
Keeping the commandments certainly relates to obedience to the Torah (understood
primarily in an ethical sense), but it is also an important constituent motif in narratives
concerning Jewish martyrdom (Aune, 1998: 837). In the apocalyptic tradition of Daniel,
a makarism is conferred upon the one who endures:
Blessed is he that endures (pxxicapLOÇ ó XJJtopivoov) and comes to the 
thousand three hundred and thirty five days. But you go, and rest; for 
there are yet days and seasons to the fulfilment of the end; and you shall 
stand in your lot at the end of the days (LXX Dan 12: 12-13).375
The motif of watchfulness in expectation of the imminent eschatological consummation
is clearly evident in the third makarism:
“See, I am coming like a thief! 376 Blessed is the one who stays awake and 
is clothed, not going about naked and exposed to shame” (16: 15).
375 The seven martyred brothers in (4 Macc 1:11; 17:23) “by their courage and their endurance (imopiovfi) 
won the admiration of the whole world and of their own executioners”. Spicq, 1994, Theological Lexicon 
of the New Testament. J. Ernest, (trans.), Vol 3, Massachusetts: Hendrikson suggests, that “in reading the 
Septuagint thirty-four occurrences of hypomenõ, express waiting. This is a permanent disposition of the 
soul” (Tob 5: 7; Job 3: 9; 6: 11; 14: 14; Hab 2: 3; Zeph 3: 8) p. 418. The blessedness of those who endure 
is taken up by Jas 1: 2; 5: 11. The NT takes its inspiration from the secular Greek tradition and from the 
theology of the Septuagint, especially the synonymous relationship between hope and constancy. ‘The 
one who endures (ó i)Jtop,eívaç) to the end will be saved” (Mt 10: 22, 24:13; Mk 13: 13), p. 419.
376 For the background of the thief saying see Mt 24:43; Lk 12:39-40, as well as, 1 Thess 5:2,4; 2 Pet 3:10. 
Beale, Revelation, says ‘The thief metaphor from the Gospel tradition is not to suggest burglary but only to 
convey the unexpected and sudden nature of Christ’s coming” 1999: p. 837. R. Bauckham, 1971,
“Synoptic Parousia Parables and the Apocalypse”, NTS 23, pp. 162-76. Bauckham says “the picture must 
be of the man who stays awake, fully clothed, contrasted with the man who sleeps and will therefore be 
caught naked when surprised in the night”, p. 171.
-  193-
This makarism associates honour with eschatological readiness,377 and is repetitive of
what John’s audience had previously heard in the message to the church at Sardis:
Wake up, and strengthen what remains and is at the point of death, for I 
have not found your works perfect in the sight of God. Remember then 
what you received and heard (fjicoiioaç) obey it (Trjpei), and repent. If 
you do not wake up, I will come like a thief, and you will not know at 
what hour I will come (3: 2-3).
The blessedness of the third makarism and the insistence by John on “hearing -  keeping 
- and being watchful”,378 further reinforce the fact that hearing is essentially about 
obedience. Enoch mentions,
And blessed are all who hear [ol àicobovisç] the words of the wise and 
learn them that they might obey the commands of the Most High (99:10).
The reference from I Enoch with the makarism in Rev 1:3, clearly indicate that the
'l - J Q
blessing and the peace pronounced are available only to those who hear and obey. 
The motif of blessing and obedience and the refusal to hear and obey also occurs in the 
following excerpt from the Apocalypse of Paul™  Christ appears to Paul and his 
disciples:
Amen, Amen, I tell you, Paul, that whoever will take care of this 
apocalypse, and will write it and set it down as a testimony for the 
generations to come, to him I shall not show the underworld with its bitter 
weeping, the second generation of his seed. And whoever reads with 
faith, I shall bless him and his house. Whoever scoffs at the words of this 
apocalypse, I will punish him (Apoc Paul 51).
377 This is strikingly similar to Mk 13:32-37. “But the day or hour no one knows, not even the angels in 
heaven, nor the Son, but the Father. Take heed, keep on the alert, for you do not know when the time is. It 
is like a man, away on a journey, who upon leaving his house and putting his slaves in charge, to each one 
his task, also commanded the doorkeeper to stay on the alert. Watch therefore because you do not know 
when the master of the house is coming, whether in the evening, at midnight, at cockcrowing, or in the 
moming-lest he come suddenly and find you asleep. “And what I say to you I say to all, Watch”.
378 Aune, Revelation says there is a close similarity with Gos. Thom. 103, which is also the form of a 
makarism and which also emphasizes the motif of vigilance: “Blessed is the man who recognizes [which] 
district the brigands are going to enter, so as to arise, gather (the forces of) his domain, and arm himself 
before they enter,” 1998: pp. 896-97.
379 J. Charlesworth, 1977, The Odes of Solomon: The Syriac Text. Montana: Scholars, “to hear” also 
means, “to obey,” p. 46, see also Odes Sol 15: 3-4; 16: 9, pp. 67, 71.
380 Aune, Revelation, 1998: p. 1185; see E.Hennecke, 1963-65, New Testament Apocrypha 2 Vols. G. 
Schneemelcher, (trans.), A. Higgins, (et al), R. McL. Wilson, (Eng. ed.), Philadelphia: Fortress, Vol 2: p. 
797.
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The blessing associated with watchfulness stands within the apocalyptic tradition: “The 
Lord will serve those who keep watch in this world” (Asc Isa 4:16).381 Similarly, 
Collins (1983) draws attention to the blessing and watchfulness motif from the Sibylline 
Oracles'.
O blessed servants, as many as the master, when he comes, finds awake; 
for they have all stayed awake all the time looking expectantly with 
sleepless eyes. For he will come, at dawn, or evening, or midday. He will 
certainly come, and it will be as I say (Sib Or 2: 177-183).382
Conversely, according to John, shame and dishonour characterizes those who refuse to
keep the commandments of God or remain watchful in maintaining an undefiled life.
Beale adds that the image of “uncovering the shame of nakedness”,383
was a metaphor used in God’s accusation of Israel and other nations for 
participation in idolatry. Yahweh would figuratively lift up the skirts of 
idolaters (strip their cities bare through judgment) in order to show that 
they had committed fornication with false gods (1999: 837).384
The exhortations to the churches of Sardis and Laodicea further reinforce the motif of 
watchfulness,
If you do not wake up, I will come like a thief (3: 6).
I counsel you buy from me white robes to clothe you and to keep the 
shame of your nakedness from being seen (3: 22).
381 ♦Knibb, 1985, “Martyrdom and Ascension of Isaiah”, in OTP , J. Charlesworth, ed., Vol 2, London: 
Darton, Longman & Todd, pp. 143-76, 162;
382 J. Collins, 1983, “Sibylline Oracles”, in OTP, J. Charlesworth, (ed.), Vol 1, London: Darton, Longman 
& Todd, pp. 317-42, 349.
383 Aune, 1998, Revelation suggests that “in the OT and early Judaism, the notions of “shame and 
nakedness” were closely associated (Gen 9:20-24; Isa 20:4; 47:3; Hos 2: 10; Apoc Mos 20). Tg Ps.-J, Gen 
3: 10 “I was afraid, for I was naked, because I neglected the commandment you gave me, and I hid myself 
for shame”. J. Charlesworth, 1985, OTP (2: p. 60) the term ‘shame’ is a metaphor for nakedness: “But 
from all the beasts and all the cattle he [God] granted to Adam alone that he might cover his shame. 
Therefore it is commanded in the heavenly tablets to all who will know the judgment of the Law that they 
should cover their shame and they should not be uncovered as the gentiles are uncovered” (Tub 3:30).
384 See Ezek 16: 36; 23: 29; Nah 3: 5; Isa 20: 4. Beale, Revelation (838) cites J. Wettstein, 1962, Novum 
Testamentum Graecum (Graz: Akademische, reprint of 1751 edition) in relation to the linguistic and 
thematic likenesses from Ezek 16: 36-39 with Rev 16:15. (1) Because of idolatry, which has made Israel a 
harlot (Ezek 16: 20-21, 35; (2) her “shame will be uncovered” (16:36), (3) God “will gather together 
[nations] against you round about” (16: 37; cf Rev 16: 14,16), (4) “and they will see all your shame” (16: 
37), (5) Israel will have her “garments stripped” from her (16: 39), (6) and will be left “naked and bare” 
(16: 39), 1999: p. 818.
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further sustain the note of urgency and watchfulness in the third makarism.385 In other 
words, those who maintain vigilant resistance will avoid shame and dishonour, both for 
the present and in the future. Eschatological readiness serves John’s purposes as part of 
his rhetorical strategy. Hearing implies keeping the commands of God and maintaining 
a faithful witness to Jesus.
The literary context of the fourth makarism continues to call the audience to be
active in witness and works that exemplify righteousness:
Let us rejoice and be glad and give him the glory, for the marriage of the 
Lamb has come, and his bride has made herself ready; to her it has been 
granted to be clothed with fine linen, bright and pure-for this fine linen is 
the righteous deeds of the saints. And the angel said to me, “Write this: 
Blessed are those who are invited to the marriage supper of the Lamb”.
And he said to me, “These are true words of God” (19: 9).386
The invitation to the banquet recalls for his audience the promise to the Laodicean 
church: “Behold, I am standing at the door, knocking, if you hear my voice and open the 
door, I will come in to you and eat with you, and you with me” (3: 20). The invitation to 
the Laodiceans may be seen as participating in table fellowship with those who in John’s 
eyes are worthy of honour. They will share not only a place in the heavenly banquet but 
also in the reign of God. Similarly, the wedding invitation represents being rewarded for 
faithfulness and purity of life.
Therefore while each of the makarisms thus far serves to implore the audience to 
watch and keep themselves ready, to persevere and maintain obedience to the 
commandments of God and the witness of Jesus, this makarism concludes with a formal
385 “See, I am coming like a thief! Blessed is the one who stays awake and is clothed, not going about 
naked and exposed to shame” (Rev 16: 15).
386 L. Vos, 1965, The Synoptic Traditions in the Apocalypse. Kämpen: Kok. Vos situates Revelation 19 in 
the synoptic gospel model in which hearers are scripted as guests at the wedding feast. He adds, “It is 
possible that the parable of the wedding feast in Mt 21:1-14 is echoed here in Rev 19: 9”, 1965: p. 65; see 
also Mt 25: 1-13; Lk 12: 35-40. Beale, Revelation, also suggests that “the prophecies of an eschatological
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affirmation “these are true words of God”. The authoritative stamp of the divine both 
heightens and intensifies John’s use of makarisms as a basis for rewards or threats to all 
who have ears to hear.
The context of the fifth makarism suggests that witnesses are highly valued for 
their trustworthiness and faithful endurance, since all participate in the testimony of the 
faithful witness, Jesus.
Then I saw thrones, and those seated on them were given authority to 
judge. I also saw the souls of those who had been beheaded for their 
testimony to Jesus and for the word of God. They had not worshipped the 
beast or its image and had not received its mark on their foreheads or their 
hands. They came to life and reigned with Christ for a thousand years.
The rest of the dead did not come to life until the thousand years were 
ended. This is the first resurrection (20: 4-5).
These whom Rome most marginalised, God most favours, and they share Christ’s 
thousand year reign.
Blessed and holy are those who share in the first resurrection. Over these 
the second death has no power, but they will be priests of God and of 
Christ, and they will reign with him for a thousand years (20: 6).387
They are consecrated as priests388 to God and Christ, and are preserved from divine 
punishment (the second death). The background for the dual office of priesthood and 
kingship is based not only on Exod 19:6, but also on Isa 61:6, which refers to the end- 
time restoration of God’s people, when the entire nation “will be called the priests of the 
Lord” (Beale, 1999:1003). Those who are ransomed for God are liberated “to be a 
kingdom for God and priests” (1: 5-6; 5: 9-10).389 However, the exercise of kingship
banquet hosted by God (Isa 25: 6-7; 65: 13-17) is also perhaps echoed in Rev 19:9 (and in 3 En 48: 10). 
Jesus also speaks of a coming end-time banquet (Lk 14:15; Mt 26:29; Lk 13:29; 22: 16-18) 1999: 945.
387 Aune, Revelation (suggests that “the fifth makarism is the only makarism in Judeo-Christian Greek 
literature with a double predicate, “blessed and holy”. This suggests that the makarism was created for a 
particular literary setting, a view confirmed by the unique reference here to the first resurrection” 1998: p. 
1090.
388 See Prigent, Apocalypse, 2001: p. 312.
389 SchUssler Fiorenza, Revelation: Vision of a Just World. She says “basileia (kingdom) and hiereis 
(priests) in antiquity designate the bearers of political power and sacral authority” 1991: p. 107.
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and priesthood, according to John, hinges upon faithfulness and obedience to God and
the Lamb. Schiissler Fiorenza notes that,
Those who belong to the kingdom of God still must decide whether to 
acknowledge the authority and power of the Roman Caesar or that of God 
and the Lamb. In effect, only those who stand by this decision until death 
and do not take the sign of the beast shall reign on earth with the Messiah 
as the vision and blessing (makarismos) of the millennium promise (1985:
75).390
The thousand-year period in Jub 23: 27-30 is clearly figurative for the complete
perfection of the eternal time of blessing for God’s people:
The days will begin to grow many and increase among those people until 
their days become one thousand years, and a greater number of years than 
before is the number of the days. And there will be no old man. And they 
will complete all their days and live in peace and joy and rejoice with joy 
forever and ever.391
Perfection and ultimate blessedness reward those who have maintained the path of 
loyalty and faithfulness. John continues to articulate the incentive of the place of honour 
and blessing for all those who have an ear to hear through his use of makarisms. The 
theme in the last two makarisms is not unlike what had been encountered in the previous 
five. Issues regarding accountability, the call to faithfulness, and the imminent 
expectation of the coming one continue to the very end of the apocalypse:
“See, I am coming soon! Blessed is the one who keeps the words of the
prophecy of this book” (22:7).
John again lays out the path of honour and blessing. He invites the hearer, whom he 
designates as “the keeping one” (ó TipóW), to keep and put into practice the words of his
390 Schiissler Fiorenza, Justice and Judgment says “it is important to recognize that in Rev 20: 4-6 as well 
as in Rev 22:5 (which refer to the active reign and kingship of the participants in the first resurrection) the 
substantive basileia is no longer used” 1985: fn. 60:p. 81.
391 See W. Bailey, 1975, ‘The Temporary Messianic Reign in the Literature of Early Judaism”, JBL 53, pp. 
170-187. He says that “the millennium of Revelation 20 could be associated broadly with the early 
rabbinic tradition of a thousand year reign, and especially the tradition reflected in Jubilees, 2 Enoch, and 
Barnabas” p. 187; E. Schiissler Fiorenza, Priester fiir Gott: Studien zum Herrschafts und Priestmotiv in 
der Apokalypse. Münster: Aschendorf, notes, “the tradition in Jubilees, 2 En, and Barnabas as influential 
and argues for a thematic rather than a temporal understanding of the thousand years, viewing it as 
emphasizing end-time rule by Christ and his saints” 1972: p. 293.
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0Q 9prophecy. Ethical behaviour and its reward are evident in the final makarism:
“Blessed are those who wash their robes, so that they will have the right to the tree of life
and may enter the city by the gates” (22: 14). As Biguzzi notes,
a list of four ethical categories of people is evident: (evildoer and filthy, 
righteous and holy) and four related imperatives (still doing evil and still 
being filthy, still doing right and still being holy) (Rev 22: 11), while 
seven ethical categories are listed (dogs, sorcerers, fornicators, murderers, 
idolaters, everyone who loves falsehood and practises it) (Rev 22: 15)
(2002: 195).
John is trying to enliven the eschatological waiting in his audience and specifically is
aiming at those who are tempted to align themselves with “fornicators and idolaters”.
The restoration of honour and worth for those who “keeps the words of the prophecy of
this book”, or for the one “who washes his robes”,393 is explicated in the language of
partaking of “the tree of life” and having unhindered access into the city, through the
gates. Some will enter the city, others will be excluded (22: 15). Biguzzi suggests that,
one can recognize that Jtópvoi and idolaters are John’s target; he does not 
in fact reproach sorcery or murder in any church in Rev 2-3, where he 
meticulously reviews their life, but censures their Jtópvoi and 
involvement in idolatry through eating elôookóBorca (Rev 2:14, 20-21).
They are the real addressees (2002: 203).
If makarisms are fundamentally expressions of honour, then the makarisms that 
John places in Revelation are to be interpreted as a programmatic value statement: the 
conditions and behaviours that John and those who have an ear to hear regard as 
honourable.394 According to John, it is the Lamb who is the true model of the “faithful 
witness” and “conqueror”; it is the Lamb that is to be emulated. By his life of perfect 
obedience to God’s commands, the Lamb has “purchased for God a great multitude that
392 The emphasis on hearing and obeying/doing the word o f God form the conclusion to both the Sermon 
on the Mount (Mt 7: 24, 26), and the Sermon on the Plain (Lk 6: 47,49). See also, Lk 8: 21; 12: 47; Rom 2: 
13; Jas 1: 22. Note Ezek 33: 31: ‘T hey throng towards you; my people sit down and listen to your words, 
but they do not act on them”.
393 Those who ‘wash their robes” (7:14), and the hearer’s understanding o f this image may be even further 
refined by the commendation o f those who “have not soiled their clothes” (3: 5). The cleansing or soiling 
of garments takes the hearer into the language o f purity, o f boundaries that are to be observed.
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no one can count”; a multitude that “have washed their robes and made them white in 
the blood of the Lamb” (7: 14; cf. 3: 5). Those in white are those who have earned a 
place of honour, for they have remained “faithful” and maintained a stance of 
“conquering” rather than one of compromise to the rival voices.
6.3 The Lamb as Conqueror and “faithful witness”
John’s rhetoric finds a persuasive image in the Lamb motif. Keeping in mind 
that hearing and obedience are inseparable, the Lamb exemplifies what it is be a model 
hearer. In the Fourth Gospel, Jesus is identified as the Lamb (1: 29). His life of perfect 
obedience is depicted as, “And the one who sent me is with me; he has not left me alone, 
for I always do what is pleasing to him” (Jn 8: 29). In Revelation, it is through this 
imagery of the Lamb that John’s audience is confronted with understanding 
“conquering” and “faithfulness” in terms of sacrifice and faithful witness, rather than 
physical violence or military might.
Among the many epithets and names that John has given to Jesus, the Lamb is 
the most significant.395 The Lamb motif provides the interpretive locus through which 
his audience can “hear” and “keep” “the words of this prophecy” (1:3). The Lamb 
functions as the central interpretive apparatus through which John’s audience can 
understand Revelation.396 Whatever sources, allusions, and parallels John has drawn
394 White, 1985, provides an insightful analysis on makarisms in “Grid and Group in Matthew’s 
Community: The Righteousness/Honor Code in the Sermon on the Mount”, Sem 35, pp. 61-90.
395 Smith, 2002, “A Rational Choice Model of the Book of Revelation”, JSNT 85, p. 100, says, “the term 
apviov itself occurs 29 times in 27 verses throughout Revelation.” A sample of some of the names 
associated with Jesus: Jesus Christ (1: 1, 2, 5); the faithful witness (1:5; cf. 3:14); the firstborn from the 
dead (1:5); the ruler of the kings of the earth (1:5; cf. 17:18); the one who continually loves us (1:5; cf. 
3:9); the one who has freed us from our sins with his blood (1:5); Jesus (1:9; 12:17; 14: 12; 17:6; 19:10;
20: 4; 22:16); one like a son of man (1: 13; 14: 14); the first and the last (1:17; 2:8; 22: 13); the living one 
(1:18); the one who holds the seven stars in his right hand (2:1; cf. 3: 1); the one who walks in the midst of 
the seven golden lampstands (2: 1); the one who has the sharp two edged sword (2: 12); the son of God (2: 
18) etc.
396 The Greek word in Revelation is apviov one of eight words used for ‘lamb’ in the LXX. This particular 
word appears in Ps 114: 4, 6; Jer 11: 19; 50: 45; Pss Sol 8: 23.
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upon in using the Lamb motif, they combine to add rhetorical weight to his particular 
theological vision, and to his urgent claim for his audience to have ears to hear. 
John’s audience is exhorted to endure patiently (2:3), to be faithful until death (2:10), to 
hold fast (2:25), and ultimately to “conquer” through emulating the archetypal triumph 
of the Lamb (5: 9-10). Therefore in urging the churches to persevere as faithful 
witnesses, John uses the figure of the Lamb as the example par excellence of the true 
hearer who is obedient unto death in the doing of the will of God.
Any attempt to trace the origins of the Lamb motif must remain linked with the 
symbol’s place within John’s theological method. A number of scholars appeal to some 
version of the lamb - redeemer figures in early Judaism as a key to understanding the 
symbolism of the lamb in Revelation.398 The image of Jesus Christ as “lamb” (apviov) 
is a continuation or extension of military might as suggested in the titles “the lion399 of 
the tribe of Judah, and the root of David” (5: 5). On the other hand, if the lamb is a 
symbol of vulnerability, then it could serve to turn the ideas of power upside down. 
McDonald asserts that the designations “Lion of Judah” and “Root of David” serve 
primarily to cement in the minds of John’s audience a common connection with Jesus, 
as a descendant of David (1996: 33). However, John as a Jewish Christian prophet, also 
utilises these titles to gather up hopes of OT prophecy within his eschatological vision, 
centred on Jesus.400
397 Collins, The Apocalyptic Imagination. Grand Rapids: Eerdmans says, “that the quest for sources as such 
has often detracted from the integrity of apocalyptic literature in its own right. The meaning of a text is 
constituted by the way in which its sources are combined, not merely the origin of the sources themselves,” 
1998: p. 20.
398 Charles, Revelation, 1920: Vol 1. p. 141; Massyngberde Ford, Revelation, 1975: pp. 88-89; Mounce, 
The Book of Revelation, 1977: p. 145; Talbert, The Apocalypse, 1994: p. 29; Chevalier, A Postmodern 
Revelation, 1997: p. 250.
399 The image of one animal ‘becoming’ another animal is not just a passing observation here. The Animal 
Apoc.reflects a keen interest in a strict hierarchy of beings, with each metamorphosis significant. The lamb 
who grew “one great horn” [IEn 90:9] is, from 90:13 on, called a ‘ram’. The lamb in Revelation never 
‘becomes’ any other animal-not a ram, a lion, or any other creature. It remains a lamb from beginning to 
end.
400 R. Bauckham, 1993, The Theology of the Book of Revelation, Cambridge: Cambridge University, p. 68.
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Likewise, the term “Lion of Judah” possibly originates from Jacob’s blessing (Gen 49:
8-11), where Judah is described as a “lion’s whelp”, a formidable predator and leader.401
In Jewish literature both 4Ezra 11-12 and lQSb  5:29 reveal instances of the title’s
messianic application, where the figure of the lion is a symbol of destructive power.402
According to Malina, who understands the author of Revelation as an astral prophet,
the purpose of portraying Christ as a cosmic lamb becomes apparent when 
one realises that the cosmic lamb is really the powerful and violent ram of 
Aries. All the imagery associated with the lamb is that of power, force, 
control, and conquest (101). Through John’s lens it was his power that 
was significant, power means the ability to control others based on an 
implied sanction of force (1995: 263).403
Even with the conjecture regarding whether persecution was a factor in Revelation, such
a message would have been welcome “in a culture that submitted to nature and its
forces” (Malina, 1995: 263). Moreover, the semantic value or overall cultural Gestalt
attributed to animals in the Greco-Roman world was significant. Rams were generally
considered more valuable than lambs in sacrifice, as Royalty notes,
Although the association of the ram with fertility and violence did not 
extend to the lamb, both rams and lambs were widely associated with 
divination and the consultation of oracles in Greece, even though rams 
predominated in Egypt. Symbolic values reflected in the Aesopic traditions 
clearly attribute to sheep - and especially to lambs - the value of 
vulnerability. They were not necessarily victims, but they were vulnerable.
The vulnerability of the lamb is also central to the animal’s semantic value 
in Homer (2000: 10).
In Jewish apocalyptic literature, a reference is made to a “spotless lamb” birthed from a 
virgin that ultimately brings about the destruction of the enemies of Israel.404 The Lamb 
has also been identified as the Lamb of Isa 53: 7. Other scholars have suggested the
401 P. McDonald, “On Reading Revelation Recursively”, 1996: p. 33.
402. Bauckham, The Climax of Prophecy, 1993: p. 181.
403 B. Malina, On the Genre and Message of Revelation: Star Visions and Sky Journeys. Peabody, MA: 
Hendrickson. He employs a “scientific methodology and proposes a bold reappraisal of Revelation, 
rejecting traditional categories of eschatology and apocalyptic”, 1995: 12. His fundamental hypothesis is 
that John the seer is a “sky prophet,” and the genre is an example of “astral prophecy prevalent in first 
century thought” 1995: p. 22.
404 This may well represent a case of later Christian redaction (possibly based on Jn 1:29, 36). See T Jos. 
19:8; Mounce, Revelation, 1998:p. 133.
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referent is the Passover Lamb,405 the Akedah sacrificial ram,406 and the warrior ram of 
the Enochic Animal Apocalypse 407 However, the most appropriate parallel that might 
explain the powerful image of the Lamb, is that drawn from the Enochian tradition, thus 
establishing the link between lEnoch and the “Lamb” of Revelation as one of “proto­
typical militancy”.408
The elements of the Enochic vision are all present in Rev 5-6. In addition to the blood of 
the slain Lamb, there is the prayer and praise of the holy ones in heaven (Rev 5: 8-10; cf. 
lEnAl\ 2), and the prayers of the righteous which ascend to heaven as do the prayers of 
the saints offered with incense (lEn 47: 1; cf. Rev 5: 8). Similarly, the cry of the martyrs 
for justice (Rev 6: 9-10) resembles the cry of lEn 47: 2:
that the prayer of the righteous may not be in vain before the Lord of
Spirits, that judgment may be done unto them, and that they may not have
to suffer forever.
In Revelation 6, with the opening of the seals, destinies begin to be revealed. John’s 
rhetoric finds a persuasive image in the Lamb motif. He has incorporated oxymoronic 
notions of a conquering lion and a sacrificial Lamb (5:5). Through this imagery, his 
audience is confronted with understanding “conquering” and “faithfulness” in terms of 
sacrifice and faithful witness.
6.4 Hearers as “conquerors” and “faithful witnesses”
John’s appeal for his audience to have an ear to hear is clearly a call to be 
responsible for what is heard. Just as there is a relationship between obedience and
405 C. K. Barrett, 1954-55, ‘Lamb’ pp. 10-18; Schiissler Fiorenza, 1985, Justice and Judgment, who, 
however, includes sacrificial lambs in Vision of a Just World, 1991; Roloff, 1993, Revelation.
406 Farrer, 1964, Revelation; Hayward, “Present State,” 1981: pp. 127-50; Beckwith, Apocalypse, who 
suggests the Lamb as an atoning sacrifice, 1919: p. 315.
407 Ford, 1975, Revelation. As a symbol of power, Kiddle, 1947, Revelation.
408 Johns, ‘The Lamb,” 1998: p. 773; see also, Bauckham, The Climax of Prophecy, 1993: p. 184, suggests, 
those of John’s hearers who were familiar with lEn, may well have linked the homed lamb of Revelation 
with the Enochic symbols of powerful leaders.
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honour as seen in the use of makarisms, so the call to have an ear to hear is inseparable 
from being a “conquering one” (2: 7,17,11,26; 3: 5,12,21; 12: 11; 17:14; 21:7). While 
John promises God’s blessing at the beginning and end of Revelation, as a literary 
device, the formula becomes both more personal and authoritative in the messages to the 
seven churches.
Each message concludes with the promise that: “whoever conquers” will receive an 
eschatological reward. In the ultimate sense, John’s audience should have no illusions as 
to the reality of these provisional victories, but even before the book with the seven seals 
is opened, hearers already knows the message of the elder of Rev 5: 5: “Do not weep! 
Behold, the Lion of Judah that is from the tribe of Judah has conquered” (évíiCT]oev). 
They can know that this is not a provisional victory but the final and unlimited victory 
which only the Lamb, the Lord of Lords and king of kings (17:14), can win.409 The 
victory accomplished by the Lamb models both endurance and faithfulness to God.
McDonald says,
The use of nikan in Revelation is, however, distinctive inasmuch as when 
the seer writes of the Lamb or Christians as “conquering”, the verb is 
mostly used in the absolute sense, i.e., without an object, in phrases like 
“the one who conquers”. The first nine uses and the last one are of this 
type.410 In the three exceptions (in 12:11, 15:2 and 17:14), nikan is used 
transitively, but its direct object is never “the world” or “the evil one” as 
in the Johannine tradition. Here, Christians are said to have conquered the 
beast and its allies (1996: 34).411
409 O. Bauemfeind, 1967, “viicáco: The Usage outside the NT”, in TDNT. G. Kittel, G. Bromiley, (ed., 
trans.), Vol 4, Grand Rapids: Eerdmans, pp. 942-45.
410 This is the case in Rev 2: 7,11,17,26; 3: 5, 12, 21 (twice); 5: 5; 21:7.
411 Aside from Revelation, the verb “to conquer” (nikan) is much more frequent in the Johannine corpus 
than elsewhere in the New Testament: 16 times in Revelation; once in the Fourth Gospel (16:33), and six 
are in 1 John (2: 13, 14; 4: 4-5). The other occurrences are in Lk 11: 22 (parable about a “strong man” 
being overcome by one stronger); Rom 3:4 (quoting Ps 51:6, where it means “acknowledged as just”); and 
Rom 12: 21 (where Paul exhorts his readers not to be conquered by evil, but to conquer evil with good). 
The link with the Johannine usage is not strong, although the example of Jesus presumably underlies all of 
them. See also Rom 8: 37, where Paul makes the link between Christians’ act of conquest - i)Jt8pviKO)(xev - 
and their experience of God’s love.
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The song that John reports hearing in the heavens communicates the Lamb’s victory:
They sing a new song: “You are worthy to take the scroll and to open its 
seals, for you were slaughtered and by your blood you ransomed for God 
saints from every tribe and language and people and nation” (5: 9).
True hearing, according to John, is conspicuous among those “who follow the Lamb 
wherever he goes” (14:4). The theme of “witness” is not just an incidental part of 
Revelation, but is the primary motif of John’s writing.412 In the seven messages to the 
churches, a dual track is more than evident. It is a composition of rewards and threats 
that John has laid out as a basis of motivation for his audience.
On the one hand, the promises to the seven churches structure hearers’ hopes and desires 
for the future. The one who earns John’s appellation “the conquering one” (ó viianv) is 
encouraged by a litany of rewards. “Conquering ones” are to see themselves as eating of 
the tree of life in God’s paradise (2:7), wearing a crown of life (2:10), being clothed in 
white robes (3:5). In addition, “the conquering one” will be a pillar in the temple of my 
God and will receive a new name (3:12), feasting with the “one like a son of man” 
(3:20); sitting on a throne with God and the one who “stands at the door and knocks” (3: 
20-21); and ultimately, mling over nations (2: 26-28).
In the message to the Philadelphians, John draws the attention of his audience to the
eschatological reward of the “New Jerusalem”. The promise of reward is conditional.
For the one who has an ear to hear will endure and will be “the one who conquers”:
The one who conquers (Ó viicôv) I will make a pillar in the temple of my 
God; never shall he go out, and I will write on that one the name of my God, 
and the name of the city of my God, the new Jerusalem which comes down 
from God out of heaven (3: 12).
412 See M. Reddish, 1982, ‘The Theme of Martyrdom in the Book of Revelation”, (PhD. Dissertation, The 
Southern Baptist Theological Seminary); Mounce, 1969, “The Christology of the Apocalypse”, 
Foundations 11, pp. 39-50.
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The New Jerusalem is a city. There is no feminine or bridal reference in this message, 
nor any intimation that the city will later become a personified woman as in the case of 
Rome.413 The new city will descend from heaven as a gift from God. It is clearly not 
identical with the audience or with the church that is located on earth. Rather, this 
message promises to John’s audience the gift of invitation, here imaged as citizenship or 
“becoming a pillar” in this heavenly city and in the temple of God, bearing an inscription 
of the name of the city of God. The vision of the New Jerusalem is rooted in the 
traditions concerning the earthly city and a historical temple, which were linked to the 
mythical consciousness of Israel. The images used to describe the city, drawn from the 
prophetic and literary traditions of apocalypse, articulate the hope of the communities in 
the eschatological reality.
For the ones who conquer, their faithful witness is celebrated by the voice from heaven:
Then I heard a loud voice in heaven, proclaiming, “Now have come the 
salvation and the power and the kingdom of our God and the authority of 
his Messiah, for the accuser of our brothers has been thrown down, who 
accuses them day and night before our God. But they have conquered 
(èvíiO]ôav) him by the blood of the Lamb and by the word of their 
testimony, for they did not cling to life even in the face of death (12: 10- 
12).
Barr (1984) suggests that “the point of death is not a mark of defeat at the hands of 
Satan’s agents, but of victory over the dragon”.414 This pattern of “conquering” is 
reinforced:
And I saw what appeared to be a sea of glass mixed with fire, and the ones 
conquering (ml xotjç vucóòviaç) the beast and its image and the number 
of its name standing beside the sea of glass with harps of God in their 
hands (15: 2).
413 See B. Rossing, 1999, The Choice between Two Cities: Whore, Bride, and Empire in the Apocalypse. 
Harrsiburg, Pennsylvania: Trinity.
414 Barr, 1984, ‘T h e Apocalypse o f John as a Symbolic Transformation o f the World: A  Literary 
Analysis”, Int 38, pp. 39-50, esp. 41-42.
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In chapters 12 to 14 of Revelation, Satan appears in heaven in the form of a red dragon 
with seven heads and ten horns (12: 3). He is about to reduce the ordered world to chaos 
and disorder because of the threat to the cosmic order that he represents. The attack he 
makes on the woman represents a religious/political conflict, which receives a cosmic 
and universal meaning, due to the identification of the dragon with Satan (12: 9). The 
dragon is the final adversary of God. It is the power that sustains the beast from the sea, 
which represents the Roman Empire in chapter 13.
The beast from the sea is also the final enemy of the exalted Jesus. The beast wishes to 
be like God (13:4) and its description combines characteristics of the four beasts of Dan 
7 (Beale, 1999: 682-790). These images have their origins in ancient myths and still 
have evocative power for John’s audience. They are used to interpret the current 
conflict experienced by the community as a resurgence of chaos, and to give to the 
expected redemption a cosmic aspect. Redemption involves the establishing of order, 
the new creation.
However, the actual situation for John’s audience is seen as a dualistic battle in which 
they have to take their own stand and resist the power of chaos. The present order, both 
natural and social, has been corrupted. According to chapter 21: 1-8, the earth therefore 
has to be purified in preparation for the creation of a new heaven and a new earth. 
Therefore those who are obedient to the Lamb celebrate God’s justice and their 
deliverance. To conquer the beast, means resisting the pressures to worship the beast 
(13: 15-17), even if it entails accepting execution (20: 4-5). The implication of being a 
“conquering one” takes on eschatological connotations in Revelation. It is related to the 
eschatological conflict on the last day, for which the conquering one has survived, and
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the victory already, in part at least, is experienced in the present. It indicates also the 
very character of the Christian struggle in the time between the times.415
The insistent appeal by John to have an ear to hear rests solely on the individual 
hearer. The Christian struggle demands faithfulness to God and the willingness to resist 
all other voices that would lead one away from the path of honour as designated by 
John. Similarly, the image of “the conquering one” is a metaphor drawn from war. 
Perhaps, it is being used as a counter to Imperial propaganda that has “victory” as a 
theme.416 Revelation is the NT book in which the word “war” (jtóXejioç) occurs most 
frequently. Of the twenty-five occurrences of “war”, fifteen are in Revelation (2:16; 9: 
7,9; 11:7; 12:7,17; 13:4,7; 16:14; 17:14; 19:11,19; 20:8). The beast and the dragon 
wage war against those who keep God’s commandments and the saints (12:17; 13:7).
Revelation is a radical indictment of Imperial power. The images that John uses 
highlight the monstrous nature of that power. In the confrontation that takes place on 
earth, the war between the beast and the Lamb is made visible (17:14; 19:19). At the 
same time, John does not spare those who have bowed in worship before the beast (13: 
8,13-14; 17:2). In John’s opinion, they are “cowards, unbelievers, idolaters and liars” 
(21:8; 22:15).
In addition, out of the twenty-eight occurrences of “to conquer” in the NT, fourteen are 
to be found in Revelation. Revelation celebrates a great victory of the Lamb over the 
beast and its partners (17:14). The Lamb appears as a great conqueror, and those who 
are faithful to him participate in his victory.417 John clearly identifies with those
415 See W. Schräge, 1988, The Ethics of the New Testament. Edinburgh: T. & T. Clark, p. 336.
416 Aune, Prophecy, 1983: p. 244.
417 J. Prévost, 1993, How to Read the Apocalypse. New York: Crossroad, p. 23; Beale, Revelation, 1999: p. 
270.
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martyred, in that they, like him, will not be satisfied until God and the Lamb mete out 
justice.418 According to Thompson,
The verbs “to judge” and “to avenge” occur together only at one other 
place in Revelation, at 19:2 as part of the song of rejoicing over God’s 
judging and avenging the blood of his servants on Babylon the whore.
“To judge” is to make the appropriate discrimination or distinction among 
people, to punish the inhabitants of the earth, and to vindicate and deliver 
the saints. The verb translated “avenge” has the range of meanings found 
in English words derived from the Latin vindicare: revenge, vengeful, and 
vindicate. In Revelation, the meaning of the verb involves both the 
righting of a wrong in a judicial system and satisfying personal 
vindictiveness. God, not the martyrs takes vengeance (1998: 104-05).
The judgmental activity conveys the notion of making an appropriate distinction among 
people, to punish the inhabitants of the earth, and to vindicate and deliver the saints. 
Insofar as the blood of saints and prophets has being shed (16:6; 22:9; cf. 18:20), John is 
able “to marshal the battle lines and demarcate ‘insiders’ from ‘outsiders’” (Elliott, 
1993: 271).
It is natural to associate the term “conqueror” with armed combat. “To conquer”
presupposes the exercise of force or power that imposes itself and conquers or
alternatively draws back and is defeated. There is no doubt that the aspect of struggle is
evident throughout Revelation. However, Berger uses some words of Plutarch (45-125
CE) to give an explanation of what “conquering” may convey in Revelation:
In their midst, the boys are whipped for the whole day in front of the altar 
of Artemis Orthia. Very often they remain joyful and serene, even to the 
point of their death, as each one struggles to be the victor, seeing which of 
them is able to bear the whipping for the longest time. The one who wins 
receives the greater glory.419
On the basis of this passage, it is reasonable to suggest that “to conquer” in Revelation 
does not imply “that it is the one who defeats the other”, but rather, it is the one who is
418 Thompson, Revelation. The means by which God avenges is not explicitly stated, it could be “chthonic 
powers in Greek religion and tragedy, or by the hand of a human”, 1998: p. 105.
- 209 -
most successful in resisting, or the one that displays the greatest endurance. With 
reference to Revelation, such endurance according to John is to the death. 
Unquestionably, it is a matter of remaining faithful without falling away. “The 
conquering one” therefore is the one who perseveres in faithfulness and good works. 
The promise of participation in the New Jerusalem as the final reward for faithfulness 
hinges upon those who will endure to the end.
When John expresses the note of “endurance” (1:9), “it is not simply patience, with a 
note of passivity, but is active non-violent resistance - “endurance”- and “perseverance”, 
but with a subversively anti-Roman element” (Schiissler Fiorenza, 1991: 130). Even if 
those whom John has designated as “conquering and keeping ones” do not yet 
participate in the celestial worship and do not even actively exercise their “kingship”, 
given that they have not yet come to live in the new heaven and the new earth, 
effectively, those who hear and obey, and those who endure to the end will share in the 
New Jerusalem.
Revelation may go further than any apocalyptic literature of the period in 
claiming that the fate of its audience depends upon their reception of its particular 
message.420 While it was standard rhetorical practice to emphasise the importance of a 
message, John’s rhetoric goes much further. John saw the church as distinct from the 
Roman Empire. This exchange of political spheres is reflected in the lives of Christians 
who have been marked out to reign as “kings and priests” in the kingdom of God. 
John’s eschatological emphasis regarding “kings and priests” (1: 5-6) in no way 
excludes the fact that it also refers to the present reality. On several occasions,
419 K. Berger and C. Colpe, 1987, Religiongeschichtliches Textbuch zum Neuen Testament. Göttingen: 
Vandenhoeck & Ruprecht, p. 320.
420 Certainly apocalypses, such as 2 Bar; 3 Bar and 4 Ezra, depicted ultimate bliss or punishment for those 
who conform to or resist their perspective, but John’s focus is different.
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Revelation celebrates the kingdom motif (11:15; 12:10). John expresses his 
understanding of “kingdom” by conveying it not only as the apocalyptic kingdom of 
God, but also as the kingly power in which Christians already participate (1: 5-6). 
John’s audience however runs the risk of losing their inheritance and becoming 
followers of the two beasts, which are, alongside the great harlot Babylon, symbols of 
the Roman Empire. The final choice remains for those who have an ear to hear. 
Obedience for John does not exclude suffering.
Barr suggests that “The two most striking things about the faithful is their seeming 
perfection and their extreme suffering” (1998: 4). From nearly their first appearance on 
stage, the faithful in Revelation are sealed for preservation (7:3) and they appear in 
white robes of victory, emerging victorious from the great tribulation (7:14). As 
witnesses in allegorical Sodom, they are faithful unto death (11: 1-3). However there 
are no negative references: they are exhorted to be patient (6:11; 14:12), to worship God 
(14:7), and to come out of Babylon that her judgment may ensue (18:4). The status of 
honour as designated by John is for those who resist the rival voices and remain true to 
his particular theological vision in the apocalypse. According to John, a true hearer 
means being a faithful witness in the world as a follower of the Lamb.
6.5 Summary
From the outset John states that this work is intended to be a blessing, but the 
blessing conferred by God through John is only for those who have ears to hear and who 
obey the words of prophecy (1:3). In the first makarism, John binds his audience to the 
ultimate importance of hearing and obeying, “for the time is near” (1:3). Hearing is set
within a framework that is both determinative and deliberative. Determination and
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deliberateness are accentuated by the fact that he has received the apocalypse from God. 
John has chosen to frame his message as one that requires his hearers’ obedience.
My proposal is that John intentionally uses makarisms to invite his audience to 
seek after the greater honour of participation in the New Jerusalem. Set within the 
framework of auditions and visions each makarism consistently moves hearers to 
identify with and seek to embody the behaviours of those whom in John’s eyes are 
honoured by God and the Lamb, both now in the present and in the future. At stake for 
those who have an ear to hear and obey is not only their own sense of honour, more 
importantly it is the honour of God and the Lamb.
From John’s perspective, blessed are those hearers who conquer and endure, and 
remain faithful as witnesses to God and the Lamb. At the same time, John does not 
allow his audience to see themselves as victims, but gives them an active role in their 
encounter with the dominant culture. Accommodation will mean defeat and shame; 
maintaining the path of loyalty; and faithfulness will constitute honourable victory over 
all that opposes God and the Lamb.
Makarisms belong in their place in the book; together they spell out the adequate 
response to John’s prophecy, namely:
• Blessed are those who read, hear and keep the words of the prophecy(l:3; 
22:7)
• Blessed are those who are faithful unto death (14:13; 22:14)
• Blessed are those who stand in readiness for the Lord’s coming (16:15)
• The fullness of divine blessing is conferred on those who maintain 
faithfulness, they shall rest from their labours (14:13)
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• An invitation to the marriage supper of the Lamb awaits all who are faithful 
to God and the Lamb (19:9)
• In the ultimate sense, death will have no hold on those who remain true to the 
Lamb, they shall participate in the first resurrection (20:6)
• They shall be rewarded by participating in the tree of life and entry into the 
New Jerusalem (22:14)
If the path to honour and blessing, and the enjoyment of victory and its rewards, is for 
those who have ears to hear and obey then, it is important to provide an understanding of 
the rival voices that would seek to dissuade John’s audience from heeding John’s 
message.
The following two chapters combine to sketch a profile of the rival voices 
representative of the imperial presence outside the churches, and the false teachers, false 
apostles, and false prophets inside the churches. In the final analysis, the intent of the 
last chapter is to explore the strategy that John employs in order to establish his claim as 
the primary voice in Revelation. From the perspective of silencing all other rival voices, 
and from the vantagepoint of marshalling all literary skills and heavenly voices, it is 
reasonable to conclude that in his articulation of his particular theological vision and 
ideology, Revelation has to do with John’s power claim over his audience.
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CHAPTER 7
THE IMPERIAL PRESENCE AS A RIVAL VOICE
John demonstrates a sectarian perspective, drawing sharp and exclusive boundaries 
around the churches, especially when it comes to honouring the emperor and 
participation in imperial-related activities. Moreover, John denounces any allegiance to 
those in opposition to God and the Lamb: “do not worship the Beast” (Rev 14: 9,11). 
This chapter will provide a critique of the world of John and his audience through the 
lens of colonialism; and isolate and identify the imperial presence as a rival voice to 
John’s particular theological vision and ideology. Furthermore, John’s apocalypse, is 
intended to symbolize cosmic conflict in vivid imagery, and a clear call to those who 
have ears to hear, to an unambiguous witness against the regnant powers of the world.
7.1 A Critique of John’s Milieu
Revelation has been dated to various times, but most now assign it to late in 
Domitian’s reign, a time suggested already by Irenaeus (Yarbro Collins, 1984: 55).421 
The degree to which Revelation reflects a real crisis for Christians in Asia Minor, 
perhaps even persecution, is presently debated, and the role of the imperial cult in that 
context is part of the debate. Schiissler Fiorenza suggests that the social situation of 
John and some of the Asian communities was “literal poverty, banishment, violence, 
harassment, and assassination” (1985: 8). Yarbro Collins subscribes to what seems to be 
the majority opinion, that there is little evidence for any large scale or organised 
persecution of Christians by Domitian (1984: 56).422 Nonetheless, as Yarbro Collins 
says,
421 See A. Bell, 1979, ‘The Date of John’s Apocalypse: The Evidence of Some Roman Historians 
Reconsidered”, NTS 25, pp. 93-102; R. Moberley, 1992, “When Was Revelation Conceived?” Bib 73, pp. 
376-93.
422 See also. Thompson, 1990, Apocalypse and Empire; F. G. Downing, 1988, “Pliny’s Persecutions of 
Christians: Revelation and 1 Peter”, JSNT 34, pp. 105-23; Prigent, 2001, Commentary on the Apocalypse 
of St. John.
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the Imperial cult plays a prominent role in Revelation not because 
Domitian’s attitude toward it was different than his predecessors, but 
because Revelation wishes to awaken and intensify Christian 
exclusiveness (1984: 73).
Schiissler Fiorenza sees Revelation as a “fitting response to its socio-political rhetorical
situation” (1985: 6). Bauckham relativises the importance of the question of whether the
persecution was real by broadening the question. He says,
it is a serious mistake to suppose that Revelation opposes the Roman 
Empire solely because of its persecution of Christians. Rather, Revelation 
advances a thoroughgoing prophetic critique of the system of Roman 
power (1993: 38).
Since there is little evidence of persecution by Domitian, and even though critics 
have reached a fairly strong consensus regarding John’s broad historical context and that 
of his intended audience, it is important, nevertheless, to consider its colonial 
dimension. That dimension relates to the domination of one culture by another, 
whether through military, political, ideological, or economic resources. Mann describes 
this dynamic as “authoritative power, the conscious or organised acknowledgement of 
imperial claims” (1986: 250). In other words, Revelation reflects tensions similar to 
those found in more recent colonial and neo-colonial contexts.
Colonialisms create struggles over culture and representation. Admittedly, more 
contemporary expressions of resistance to colonialism evidence a stronger 
insider/outsider dynamic than did the more fluid cultures of Hellenistic Asia Minor, 
most of which did not feature a strong sense of national or ethnic identity.424 However, 
they share with Revelation a sense that representation involves power. While Roman
423 See M. Mann, 1986, The Sources of Social Power: Volume 1: A History of Power from the Beginning to 
AD 1760. New York: Cambridge University. While Mann does not offer a specific definition of 
colonialism, he consistently employs the same four factors-military; politics, ideology, and economics-to 
analyze the development and deployment of international power.
424 S. Eddy, 1961, The King is Dead: Studies in Near Eastern Resistance to Hellenism 334-331 B. C. 
Lincoln: University of Nebraska, pp. 163-71.
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ideology sought to permeate the worlds of its subjects, cultural resistance did arise from 
time to time, notably expressed in Jewish and Christian revelatory literature,425 and in 
certain texts from Qumran, notably the War Scroll, that apply criticisms against Rome 
resembling those that Daniel directed against the Seleucids. Rome is perceived as 
powerful and arrogant, prosperous and corrupt. The Sibylline Oracles uses Daniel’s 
framework of the successive world kingdoms to combine Rome’s power and wealth 
with its oppression and decadence (3: 175-190). Thus, some Jewish subjects contested 
the Empire’s representation of itself. They substituted alternative characterisations of 
the “real” Rome envisioned in its destruction. Harlow suggests that basic to the 
ideology of colonialism is that “by offering only one legitimate source for economic 
resources and commercial validation, colonisers force their subjects to compete for 
legitimation” (1987: 6).
Because Revelation is in part a response to imperial realities, it features both of these 
aspects. On the one hand, Rome as the enemy is characterised as a Beast and associated 
with a Whore, both of whom make blasphemous claims, oppress human beings, and 
persecute Christians (13:17-18). On the other hand, John attacks other colonial subjects 
- Jews, other Christians, people in general - for their complicity with the Empire. 
Therefore, both features of the colonial condition appear in Revelation, in that it contests 
imperial representations even as it promotes division among imperial subjects.
The traditional view of Revelation is that the author’s references to martyrdoms 
in the futuristic visions are in fact references to the actual, current situation faced by 
most Christians. What this involved is substantial and official persecution under
425 According to Collins, The Apocalyptic Imagination. Some Sibylline Oracles, particularly Sib Or 3, 5, 8: 
1- 216, and 12. Or 3 include some oracles from the Roman period, 1984: p. 101.
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Domitian, who forces inhabitants to worship him as “lord and god”.426 Religion, culture 
and politics were not sharply divided in the ancient world. In many localities people 
worshipped eponymous gods or goddesses, of whom Roma and Athene are the obvious 
examples. Sometimes the old pantheon itself provided a special link with one place, as 
in the case of Diana/Artemis, in whom the Ephesians had a special interest. Wright notes 
that,
The Roman emperors added to the pantheon by their strategic insistence 
on having their predecessors installed into it. From this it was only a short 
step to anticipating postmortem divinisation and claiming divine honours 
for oneself during one’s lifetime. This is, after all, what most totalitarian 
states do sooner or later. The prevalence of all these deities meant that the 
average town or city was full of reminders of the pagan way of life: 
temples, shrines and altars; sacred pillars and cult-objects; sacred 
prostitution everywhere; sacrificial animals being taken for slaughter, their 
meat to be offered for sale in the markets. Pagan religion in one form or 
another was taken for granted (2002: 154-55).42
The issue at hand relates to whether the pressures are greatest to sacrifice to the gods of 
the Greco-Roman pantheon or to venerate directly the emperor whose image stood in 
many of the great pagan temples. Both Biguzzi428 and Brent,429 for example, argue that 
the imperial cult is the greater threat to the witness of all seven churches and so receives 
most condemnation in Revelation. Aune430 and Thompson,431 however, downplay the 
significance of the imperial cult in the persecution of Christians and accord greater 
importance to the cults of the traditional gods.
426 Cf. Beckwith, 1967, The Apocalypse of John. [1919]; Charles, Revelation of St. John, 1920: Vol 1; 
Hemer, The Letters to the Seven Churches, 1986: 86-87; Schiissler Fiorenza, Revelation: Justice, 1985: pp. 
192-97; Aristotle remarks that the “first among the claims of justice are our duties to the gods” (Virtues 
and Vices 5:2).
427 N. Wright, 2002, The New Testament and the People of God. Great Britain: SPCK. There were nature 
deities, such as Attis or Isis from Egypt, whose worship might include various nature rituals or fertility 
cults. There was the popular cult of Mithraism. On the question of the Roman permission of Jewish 
worship (the so-called religio licita status) see E. Sanders, 1992, Judaism: Practice and Belief, 63 BCE- 66 
CE. London: SCM, p.212; E. Schürer, 1973-1987, The History of the Jewish People in the Age of Jesus 
Christ (175 B.C.-A.D. 135). G. Vermes, F. Millar, and M. Black, (eds.), Rev. & ed., 3 Vols. Edinburgh: T. 
& T. Clark, vol. 1. .pp. 275, 387f, Jos Ant 14. 213-16, pp. 241-61.
428 G. Biguzzi, 1998, “Ephesus, its Artemision, its Temple to the Flavian Emperors, and Idolatry in 
Revelation”, NovT 40, pp. 276-90.
429 A. Brent, 1999, The Imperial Cult and the Development of Church Order Supplements to Vigiliae 
Christanae, 45; Leiden: E. J. Brill, ch. 5.
430 Aune, Revelation 1-5, 1997: p. lxiv.
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The imperial cult constitutes a part of the network between Rome and Asia. It is an 
equally important means for representing the emperor to those in the province and those 
in the province to the emperor. Emissaries to the emperor are often imperial priests in 
Asia, and requests for privileges are associated with offers of cult (Price, 1984: 243; 
Millar, 1977: 365). In the provinces, rituals, images, temples and shrines associated with 
the imperial cult contribute significantly to the people’s understanding of their 
relationship to the emperor. Cult to the emperor is established through a reciprocal 
process between Rome and provincials. Honour involves both sides: it is an honour for 
the city to have a temple or some designation of imperial cultic status, and it is an honour 
for the emperor. Both emperor and senate accept the existence of the imperial cult, and 
Rome could exert pressure to establish and maintain these cults, as did the provincials 
(Thompson, 1990: 158-159).432
Whichever is the case, failure to conform risks provoking active opposition,
possible harassment and social ostracism. A consensus has emerged, however, that
severe persecutions and antagonism were only sporadic, local, and initiated by fellow
provincials rather than by Roman officials. The historical validity of this perception is
secondary. John perceives the threat to be real and perilous and writes from the
standpoint of that perception.433 [d]e Villiers makes the observation that,
Revelation responds to political exigencies in the Greco-Roman period 
caused, amongst others, by the claims of pagan revelatory texts as well as 
the shorter, individual oracles and prophecies that were uttered regarding 
rulers that wanted to legitimise the status quo. This is most clear in the 
description of the evil trinity in Revelation 10-13 (1997: 88).434
431 Thompson, Apocalypse and Empire, 1990: p. 164.
432 See Price, Rituals and Power, 1984: p. 66.
433 Schiissler Fiorenza, Revelation: Justice suggests that, “how we answer the question of whether or not 
the threat of persecution was real during John’s time depends on whose perspective we adopt. John 
adopted the “perspective from below” and expressed the experiences of those who were powerless, poor, 
and in constant fear of denunciation” 1985: p. 9.
434 Charles, Revelation, offered an informative discussion on Revelation being linked with the political 
figure of an emperor and the imperial cult, 1920: Vol I pp. 338-40. See Sib. Or. 3: 33-34 where Nero is 
described as one who will return, declaring himself equal to God. Rome also claims for itself, “I alone am,
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According to Reddish, “the Roman Empire was pictured as a beast that demands
worship and that exterminates those who refuse” (1988: 85). In Revelation, the presence
of the beast evokes amazement and worship:
In amazement the whole earth followed the beast. They worshipped the 
dragon, for he had given his authority to the beast, and they worshipped 
the beast, saying, “Who is like the beast, and who can fight against it?”
(13: 3b-4).
Even if there is physical persecution, the rhetorical impact for John’s audience is 
extensive. John’s rhetorical strategy in Revelation is to confront his audience with the 
terrifying spectacle of the audience as constituting the holy angels and the Lamb. Pitt- 
Rivers says that the degradation of the idolaters and the public nature of this punishment 
made the disgrace all the more bitter:
We should start by noting the intimate relation between honour and the 
physical person. Physical punishment itself is an expression of dishonour.
Any form of physical affront implies an affront to honour since the “ideal 
sphere” surrounding a person’s honour is defiled (1965:25).
In John’s opinion, the Empire and the Lamb are on a collision course. 
Intentionally or otherwise, Revelation’s audience - those who follow the Lamb - mirror 
John’s rhetoric of authority as John struggles to legitimate his message over against the 
imperial presence of the empire, the larger culture, Jewish communities, and other 
Christian prophets. John disapproves of Christians participating in social, religious and 
economic practices of society. He advocates a sectarian perspective, drawing sharp and 
exclusive boundaries around the Christian groups, especially when it comes to 
honouring the emperor and participating in imperial-related activities.435
and no one will ravage me”. Cf. The translation of Collins, 1983, in OTP Sib. Or. 3 and the link there with 
the divine claim in Exod 3: 14; Isa 43: 11; 44: 6; 45: 7, p. 317
435 Harland, 2000, “Honouring the Emperor”, says that “if therefore Revelation was to be viewed as 
resistant to ‘colonialism,’ then those who persevere and remain faithful will find the basic contours of 
one’s self understanding and view of the world reshaped by the what god has accomplished in the Lamb,
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At the end of the first century CE, the Roman Empire is a given and established fact of 
life, one that is not contested. Every province has groups of “autochthonous” people 
who are keen to show their loyalty to the Emperor, given that Rome supplies security 
and prosperity for its friends.436 For Revelation, this policy of the mutual exchange of 
what is beneficial linking the provinces to the imperial government is seen as 
synonymous with prostitution. Whereas the majority of the people in the east of the 
Empire see this reciprocal relationship as positive and useful, John condemns it as 
idolatrous and immoral.437 This is no more evident than in John’s characterisation of 
Rome as the whore, “Come, I will show you the judgment of the great whore who is 
seated on many waters” (17:1).
Wengst suggests that it is the Hebrew prophetic tradition that provides an insight 
mto the whore metaphor. Nahum prophesies the downfall of the Assyrian metropolis, 
and the city of Nineveh is called a whore. The reason for this is evident in the 
following:
Because of the countless debaucheries of the prostitute, gracefully alluring, 
mistress of sorcery, who enslaves nations through her debaucheries, and 
people through her sorcery (Nah 3:4).
The issue addressed is not merely the military expansion of Assyria and its policy of 
deportation, but also its economic power and attraction: “You increased your merchants 
more than the stars of the heavens” (Nah 3:16). The corrupt connection between 
prostitutes and commerce finds an even clearer connection in the prophet Isaiah:
yet without wholly ever replacing the world of the Roman empire and its sub-cultures -  Jewish and 
Gentile, village and urban” 2000: p. 101.
436 See N. Friedrich, 2002, “Adapt or Resist? A Socio - Political Reading of Revelation 2: 18-29”, JSNT 
25, p. 193.
437 J. Kraybill, 1996, Imperial Cult and Commerce in John’s Apocalypse, Sheffield: Sheffield Academic, p. 
57.
438 R. De Water, 2000, “Reconsidering the Beast from the Sea (Rev 13:1)”, NTS 46, pp. 245-261. He says 
“Qumran texts portraying Jerusalem as a harlot carry on that tradition and echo Jesus’ designation of 
skeptical Jews who ask for signs as this adulterous generation. Patristic interpretation likewise takes the
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At the end of the seventy years, it will happen to Tyre as in the song of the 
prostitute: “Take a harp, go about the city, you forgotten prostitute! Make 
sweet melody, sing many songs, that you may be remembered”. At the 
end of the seventy years, the Lord will visit Tyre, and she will return to her 
trade, and will prostitute herself with all the kingdoms of the world on the 
face of the earth. (Isa 23: 15-17).
The world system of commerce is a system of prostitution. It makes the metropolis 
luxurious and fat, but it plunders the countries and the people. This view is also evident 
in Ezekiel. The prophet tells the king of Tyre that, “In the abundance of your trade you 
were filled with violence, and you sinned” (Ezek 28:16). Based on the etymological 
meaning of the word ‘violence’ (hamas), which most likely means structural power, 
Wengst suggests, that “the commerce undertaken and monopolised by the metropolis 
produces structures of power and the social groups that will be benefited thereby” (1994: 
192).
In order to depict Rome as a metropolis of trade, John describes the whore in 
Revelation as a woman of luxury:
Come, I will show you the judgment of the great whore who is seated on 
many waters, with whom the kings of the earth have committed 
fornication, and with the wine of whose fornication the inhabitants of the 
earth have become drunk (17: 1-2).
For all the nations have drunk of the wine of her fornication, and the kings 
of the earth have committed fornication with her, and the merchants of the 
earth have grown rich from her luxury” (18: 3).
Any alliance with Rome/Babylon is tantamount to prostitution. John has quite 
deliberately fashioned a prophetic oracle which gathers up all that his prophetic 
predecessors had said against Babylon and Tyre. Rome is the heir of Babylon in political 
and religious activity and of Tyre in economic activity. Bauckham adds,
adulteress portrayed by the prophets to be that sector of Judaism opposed to Jesus (CD 6.9-11,4 QpNah 3- 
4; Mt 12:39; 16: 4; Mk 8: 38; Methodius Conv 6.1.85, Justin Martyr, Dialogue 16)”, 2000: p. 256.
Tyre gives John the particular image of the whore, an image that does not 
appear in relation to the Babylon of the Old Testament, but which speaks 
of association with other nations for the sake of profit (1991: 51).
In addition, John communicates to his audience hearing a voice from heaven saying,
“Come out of her, my people, so that you do not take part in her sins, and 
so that you do not share in her plagues. As she glorified herself and lived 
luxuriously, so give her a like measure of torment and grief’ (18: 4,7).
John views the benefits of the Pax Romana as the favours of a prostitute, purchased at a 
high price. In reality it is a system of economic exploitation of the empire. Provan 
notes, “Rome's subjects give far more to her than she gives to them, though they are too 
intoxicated to see it” (1996: 85). To live in any Roman or Greek city, however, meant 
that one had to participate in its religious, political, economic and social life. The 
tension between the ideals of the church and its relationship with normal structures of 
the wider society probably gave rise to many conflicts. In the final analysis, Christians 
continued to live in the cities, interacted with their institutions, and, furthermore, 
accepted “some of its structures in their minds and in the houses where they met”.439
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A further element in the dynamic of the relationships between the cities is the
competition between them. Price demonstrates that that the imperial cult is part of this
competition.440 It results from a competitive environment, and this explains its long
existence, given that it exploits the competitive values of the urban elite. According to
Friedrich, this competitive side has its negative aspect:
During the reign of Tiberius, when the assembly of Asia decided to build a 
temple for Tiberius, Livia, and the Senate, the cities of the province were 
still fighting among themselves over where the seat of the temple would 
be. The Senate had to decide between the eleven competing cities. There 
is one important thing to note in this competition between cities (2002:
194).
439 W. Meeks, 1982, The First Urban Christians: The Social World of the Apostle Paul. New Haven: Yale 
University, p. 157.
440 S. Price, 1984, Rituals and Power: The Imperial Cult in Asia Minor. Cambridge: Cambridge University, 
pp. 62-64, 122-23.
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Friesen has shown that it relates to the use of the title neokoros-441 He says that Ephesus 
marks the beginning of a phenomenon of giving titles to cities in the eastern part of the 
Mediterranean, by which the city would take on a position of primacy in the network of 
relationships with other cities (1995: 240). When hearing the requests of provincials to 
build temples, the emperor had to weigh in the balance the desires of Asian residents to 
link themselves to imperial authority over against the inevitable disapproval of 
aristocrats at home. This fell especially upon emperors such as the unseemly Gaius, 
who according to Dio, ordered the building of a temple in Miletus (Friesen 2001: 40).
Likewise, Price also shows that the Imperial cult became one way of representing the 
relationship of power between cities. This cult, as with other cults to the traditional 
gods, creates a relationship of power between those who govern and those who are 
governed, and highlights the local domination of the elites over the population, of one 
city over other cities, and of Greek over indigenous cultures.442 That there is 
competition among the cities for the privilege of building an imperial temple is 
evidenced by the fact, that in the time of Revelation, there are around 35 cities in Asia 
Minor with temples dedicated to the imperial divinities.443
The churches therefore, in the seven cities of Revelation, in this context represent a 
foreign body. They have their own practices from those that sustain the culture of the 
imperial cult. Municipal cults manifest a set of concerns closer to home, providing local 
elites with priesthoods and other opportunities for service, and affirming local identity.
441 S. Friesen, 1995, ‘The Cult of Roman Emperors in Ephesus: Temple Wardens, City Titles and the 
Interpretation of the Revelation of John”, in Ephesus Metropolis of Asia: An Interdisciplinary Approach to 
its Archaeology, Religion and Culture, Philadelphia: Trinity Press International, pp. 229-50; VBOKÓpoç 
“title assumed by Asiatic cities in Imperial times when they had built a temple in honour of their patron- 
god or the Emperor, as at Ephesus”. Definition in H. Liddell & R. Scott, Greek-English Lexicon. Oxford: 
Oxford University, new edn, n.d., p. 1172.
442 Price, Rituals, 1984: pp. 247-48.
443 Kraybill, Imperial Cult, 1996: p. 72.
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Christians continued to live in the cities, interacted with their institutions, and, 
furthermore, accepted as Meeks suggests “some of its structures in their minds and in 
the houses where they meet” (1982: 157).
7.2 The Imperial Voice
Integral to John’s visionary experience is that it enables him to discern the 
internalized ideological dimension of the Roman Empire, and to name it. His role to the 
churches is to unmask the power claims of Rome as the beast (13: 1-2, 11-13). Friesen 
says “John was not simply anti-Roman; he was anti-empire; John’s critique is directed at 
the imperial way of life” (2001: 151).
Following the proponents of a substantial Domitianic persecution, Sordi (1986) and 
Schiissler Fiorenza 444 argue that,
the author’s invective against Rome and the emperors is a fitting response 
to this socio-political situation; that is, many of the recipients of the 
Apocalypse were faced with a real threat of martyrdom if they did not 
worship Domitian and would have identified with the Apocalypse’s hostile 
and sectarian viewpoint (Schiissler Fiorenza, 1985: 6-8).
However such an understanding of Revelation, and, by implication, of the situation of 
most Christian groups in Roman Asia, suffers. The lack of clear evidence for any 
Roman-initiated, official persecution of Christians in Asia Minor in the first two 
centuries, including the reign of Domitian.445 Many scholars now convincingly argue 
that persecution of Christians in the first two centuries in Asia Minor is better
444 M. Sordi, 1986, The Christians and the Roman Empire. A. Bedini, (trans.), London: University of 
Oklahoma, pp. 43-54. Schiissler Fiorenza, Justice and Judgment, 1985: pp. 181-203; see also P. Keresztes, 
1983, ‘The Imperial Roman Government and the Christian Church: 1. From Nero to the Severi”, ANRW11 
23.1, pp. 257-72. This view is based on Eusebius’s statement that Domitian was “the second to organize 
persecution against us” (H.E. 217), the reference to “calamities” in I Clement 1.1 and Dio’s account of 
Domitian’s execution of members of the imperial elite for “atheism”, Dio pp. 67.14.
445 See G. de Ste. Criox, 1963, “Why Were the Early Christians Persecuted?” Past and Present 26 (26-38); 
P. Southern, 1997, Domitian: Tragic Tyrant, London: Routledge, pp. 45-46; B. Jones, 1992, The Emperor 
Domitian, London: Routledge, pp. 96-98. Cf. Yarbro Collins, Crisis and Catharsis, 1984: pp. 70-75;
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characterised as local and sporadic, relating to social harassment and verbal abuse by 
some inhabitants that could occasionally lead to physical abuse or martyrdom.446 
Pliny’s correspondence with Trajan regarding the Christians in Pontus (as well as 
Hadrian’s rescript a decade or so later regarding those in Asia) shows that there were 
occasions when some inhabitants might bring charges against active Christians before 
Roman officials. However, there is little evidence to suggest any active persecution of 
Christians by Pliny or other Roman officials before him in the provinces, or any 
precedents to follow in the matter.447
On the other hand, that John is not addressing Christians facing imperial 
persecution or enforced worship of the emperor does not mean that he is completely 
distanced from the realities concerning the imperial dimensions of civic and group life in 
Asia, as previously mentioned. Rather, he perceives such things in a very different way 
than other inhabitants, including many Christians. It is useful therefore to distinguish 
between two interrelated and sometimes inseparable types of imperial activities possible 
among associations: participation within the civic networks of benefaction, including 
honours for emperors or elites with imperial connections; and cubic activities in honour 
of the emperors or imperial family as gods.
Regarding the former, it was common convention to dedicate inscriptions, statues and 
altars to emperors; associations in the cities of Asia took part in these honours, both as
Thompson, Apocalypse and Empire, 1990: pp. 95-115; J. Wilson, 1993, ‘The Problem of the Domitianic 
Date of Revelation”, NTS 39, pp. 587-605.
446 In the literature of the NT, see I Pet. 2:12; 3:9, 15-17; 4:3-5; 5:9. Cf. W. van Unnik, 1980, “The 
Teaching of Good Works in 1 Peter”, in Sparsa Collecta: The Collected Essays ofW. C. van Unnik. 
NovTSup 30, Leiden: Brill, pp. 95-106; Thompson, Apocalypse, 1990: pp. 95-115; P. Achtemeier, 1996,1 
Peter, Minneapolis: Fortress, pp. 33-36.
447 Abbreviations for inscriptional collections follow the new standard outlined in G. Horsley and J. Lee, 
1994, “A Preliminary Checklist of Abbreviations of Greek Epigraphic Volumes”, Epigraphica 56, pp. 126- 
69; Pliny Ep. 10.96-97 and Hadrian’s rescript in Justin Martyr, First Apology and Eusebius, H. E. 4.8. See 
also F. G. Downing, 1988, “Pliny’s Prosecutions of Christians: Revelation and 1 Peter”, JSNT 34, pp. 105- 
23.
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dedicators and as dedicants.448 Concerning cultic honours for the emperors, rituals that 
encompassed the emperors as gods alongside traditional deities are an integrated 
element within the socio-religious life of cities of Asia, and associations reflect this 
context.449 Pleket (1965) suggests that various associations and guilds adopted members 
of the imperial family as patron deities alongside other gods and engaged in 
celebrations, sacrifices and other rituals including mysteries in honour of the emperors 
or sebastoi450 Harland says,
The Demetriasts at Ephesos, for example, had “mysteries and sacrifices” 
which they performed each year “to Demeter and to the Sebastoi gods 
(lEph 213; 88-89 CE), and the association of hymn singers at Pergamon 
engaged in imperial mysteries and accompanying feasts that lasted for 
several days (IPergamon 374; c. 120-38 CE). Sacrifices were made to the 
emperors alongside other gods within other associations too, as indicated 
in the name of the Ephesian association of “physicians who sacrifice to 
the ancestor Asklepios and to the Sebastoi” ( lEph 719). It was customary 
for a communal meal to follow such sacrifices in which some of the foods 
offered to the gods would be consumed (2000: 113).
Friesen concisely administers a four pronged apparatus of religiosity and shows how
imperial cultic elements fall neatly into the following categories:
“Cosmogony” is expressed in the imagery of Augustus as the founder of 
the new world order; “cosmology”, in the liturgical calendar of the choirs 
of the Sebastoi; and “human maturation”, in the conventionality of the 
gender roles associated with the cultic priesthoods. “Eschatology” 
receives special notice because it reveals a structural flaw: the imperial 
cults projected absolute being onto an emperor and empire that could not, 
in fact, transcend human space and time (2001: 131).
The Roman Empire espoused a worldview, a myth of supernatural character beyond 
military, economic and socio-political bases of power that define and legitimate those 
who order and rule the empire, and those who benefit from it. For the Empire, this
448 Groups of Dionysiac initiates in both Ephesus and Smyrna, honoured the emperor Hadrian with an 
inscription 1 Eph 275 (c. 119 CE); Smyrna 622. Cf. lEph 293 (c. 180-92 CE)
449 See Price, Rituals, 1984: pp. 101-31.
450 See H. Pleket, 1965, “An Aspect of the Emperor Cult: Imperial Mysteries”, HTR 58, “sebastoi -revered 
ones”, p. 58; P. Harland, 1999, “Claiming a Place in Polis and Empire: The Significance of Imperial Cults 
and Connections among Associations, Synagogues, and Christian Groups in Roman Asia”, PhD 
Dissertation, University of Toronto.
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mythology was bound inextricably to the collective worship of the community. Fears 
suggests that,
Political ideology was formulated in theological terms and expressed 
through cult and ritual. This aura of supernatural legitimation came to be 
enshrined in and expressed through the figure of the monarch... an image 
of the ruler as the visible embodiment of cosmic order, divinely ordained 
to ensure the prosperity of the human race (1981: 7-9).
While such theological legitimation had a long tradition,451 it was especially significant 
in the last decades of the first century CE, the likely time John addresses his churches. 
The overarching theme of the seven messages in Revelation is on how one hears. In 
effect, the practice of the faith of those to whom the messages are addressed has its 
practical outworking in the conflict with other groups and with their critical distancing 
from the rest of Greco-Roman society. The contents of the seven messages are 
responses and reactions to different realities. It is in this context that each message gains 
authority.
No doubt different groups452 within the churches in Asia Minor contest the imperial 
claims about divine sovereignty, presence, agency and societal well being, even though, 
in contrast to Revelation, many Christian leaders in Asia, including the author of the 
Pastorals and Polycarp of Smyrna encouraged their followers to adopt the common 
conventions of praying for or honouring civic or imperial officials and emperors 
(Harland, 2000: 115).453 However, the author of Revelation presents an alternative 
understanding of the world and life in it that subverts imperial ideology and legitimates a
451 L. Taylor, 1931, The Divinity of the Roman Emperor. Middleton: American Philological Association, 
pp. 1-34, 239-46, traces Persian, Egyptian, and Hellenistic practices which Julius Caesar and Augustus 
imitate, preparing for the imperial cult of subsequent emperors. D. Cuss, 1974, Imperial Cult and 
Honorary Terms in the New Testament. Paradosis 23; Fribourg: University, pp. 23-35.
452 Achtemeier, 1 Peter although correctly looking to associations for understanding the social context of 
Christianity, oversimplifies his portrait of these groups in stating that they were a “constant problem to the 
governing authorities,” 1996: pp. 25-26; D. Balch, 1981, Lei Wives be Submissive: The Domestic Code in 1 
Peter. SBLMS, 26, Chico: Scholars, pp. 65-80.
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community with an alternative worldview and lifestyle. There is nothing more 
dangerous to an ideology than the presence of those who no longer take it for granted. 
Kee argues that,
Even without extensive argument, the mere presence of those who do not 
believe it, sow the seeds of doubt and prepares for that destructive question 
-  But must things after all be as they are? (1985:116).
Greco-Roman society, specifically its emperors and elites, has little respect for new 
movements. The Roman State in particular was suspicious of any new assembly or 
association, lest it developed into a political organisation in conflict with the Roman 
State.454
In chapters 17-18, the sin of the political-religious resistance to God’s presence is
highlighted. In 17: 1-3, an angel carries John away in spirit. He is shown a vision of a
whore and is given an interpretation of what that vision means. In spirit, John sees the
whore as clothed in purple and scarlet, sitting on a scarlet beast (17: 3-4). The colours of
the clothing point up her wealth and high status. According to Thompson,
Scarlet was an honourable colour worn by Roman soldiers; and in 
pawnshops, scarlet was more valuable than white clothes. More is 
involved here than high-class prostitution (1998: 160).
Similarly, there are three interrelated causes of Babylon’s demise: nations have drunk of 
her passionate fornication (14: 8; 18: 3; 19: 2), kings have fornicated with her (17: 1-2), 
and merchants have grown rich from the power of her “arrogance or luxury or 
sensuality”.455 Images of fornication, luxury, commerce, and wealth indicate the causes 
of her fall. John’s strategy is to demonstrate that it is precisely this imperial “wellbeing”
453 See 1 Tim 2:1-2; Titus 3: 1; Polycarp Phil 12.3; Mart Pol 10.2; cf. Melito in Eusebius, H.E. 4.26.7; 
Justin Martyr, First Apol 17; Rom 13; 7 Clem 60-61. Prayers for the imperial household and the emperors 
were common in the cities of Asia and in associations Pliny, Letters 10.13, 100.
454 R. Stark, 1986, ‘The Class Basis of Early Christianity from a Sociological Model”, Sociological 
Analysis 47, p. 225; Pliny Letters 10. 96-97.
455 Thompson, Revelation, 1998: p. 167.
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from which the world needs to be saved. John is out to unveil Rome and expose her 
power as being seductive and deceptive. John, as the voice to the churches of Asia 
Minor, espouses a different set of meanings that go against the grain of the larger body 
within society. Hearing and heeding John’s voice means participating in an alternative 
definition of reality. Those who have ears to hear the words of prophecy, though they 
may be a minority, are not to imitate the hierarchy, the domination and the exploitation 
of the dominant culture. Hopkins says, “not only was the basic recognition of what made 
one a full member of the Roman empire at stake, but also the deepest values that made 
sense of and gave purpose to life” (1978: 22).456
Even though there is a general recognition that Revelation is pervaded by a scheme of 
cosmic and eschatological events based on the antitheses of Satan and Caesar, God and 
the Lamb, John has both heightened and schematised that antithesis to persuade his 
wavering hearers that his perceptions were not only right, but they coincided with the 
perspective of God himself. John regards any compromise as impossible and any 
accommodation as blasphemy (Aune, 1981: 25). He can abide neither difference nor 
dialogue.
In contrast to John’s portrayal of God in Revelation, in the ancient near-east the 
conceptions of the gods in the heavenly world is based largely on projections of native 
kingship ideology and conventions into the heavenly world.457 While some Jews, like 
the author of the Letter of Aristeas, seemed willing to concede at least that “Zeus” might
456 It is, perhaps, no accident that in Asia Minor the cities where ruler cult was particularly prevalent were 
Pergamum, Smyrna, and Ephesus, three of the cities to which John was writing. C. Hemer, 1986, The 
Letters to the Seven Churches of Asia in their Local Setting. JSNTSup, 11; Sheffield: JSOT, pp. 82-84; the 
significance of the imperial cult in Asia Minor from its inception until the third century CE is discussed in 
Price, 1984, Rituals and Power. For special emphasis upon the significance of the imperial cult in Ephesus, 
see also S. Friesen, 1993, Twice Neokoros.
457 The same was true for the classical world. The Odyssey begins with a scene in the council chamber of 
Zeus on Olympus (1:22-95), the protocol of which parallels that of the assembly of Ithacans called by the 
young Telemachos shortly thereafter (2:1-256).
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be an appropriate epithet for God, at least for pagans, it was problematic to concede John
/ C O
being among their number. John’s description of God as “the one who is and who was 
and the coming one” (1:8), may also serve as a direct attack on the (false) god who was 
believed to be the guarantor of Roman rule.459 However, the idea of a god “coming” to 
the aid of his or her people is not foreign to Greek thinking.460 The Homeric gods 
frequently came to earth on behalf of their beloved heroes, but they came in disguise. A 
character in Homer’s Miad says,
When seeing Poseidon, who came in the guise of Kalchas, the diviner: “No 
that it is not Kalchas, the seer. Without difficulty, I recognised from behind 
the trace of feet and legs, while he was going away. The gods are 
recognisable (13. 70-72).
So there were ways of recognizing the gods, as Vemant says,
As well camouflaged as gods may be in the skin of a mortal, there is 
something “off’, something in the otherness of the divine presence that 
remains strange and disconcerting even when the god is in disguise (1991:
43).
Throughout the history of Greek religion, the gods are invoked to “come” since they are 
conceived in terms of extension in space and must “come” in order to be present, and 
really hear the supplicant.461 Although very few ancient Greek liturgical texts have been 
preserved, their basic character is revealed in such fragmentary texts as the old Delphic 
hymn to Apollo,
458 Some of John’s names for God, such as “the Beginning and the End”, may have parallels in pagan 
religions, but he does not describe God with personal divine names from the Hellenistic milieu. The one 
possible reference to a pagan divine name ’AjioáAócüv (Rev 9:11) which may be a pun on Apollo is hardly 
positive.
59 See Thompson, Apocalypse, 1990: p. 5; Kraybill, Imperial Culture, 1996: 2. Whether Domitian 
actually called himself that is immaterial; it is clear the phrase was associated with him. The application of 
the title to God is a polemical formation of the imperial title. In a similar way, van Unnik, suggests that 
John appropriates the designation “the Beginning and the End” from Hellenistic culture (at least in part) 
and says in effect, “Our God fulfills this,” 1976: p. 76; for OT backgrounds, see, Beale, 1996, ‘The Old 
Testament Background of Rev. 3:14”, NTS 42, pp. 133-52.
460 See, J. Schneider, epxopai, in TDNT2: 666-7. R. Strelan, 2000, “Recognising the Gods (Acts 14: 8- 
10)”, NTS 46, p. 488. The cry “The gods having become like men came down to us,” and the desire on the 
part of the Lystrans to offer sacrifices (Acts 14:11-13, 18) are commonly understood to be in response to 
healing a crippled man by Paul”.
461 Nearly half the hymns conclude with such an invocation in the Orphic Hymns: (11:4, 21; 12:14; 14:12; 
27: 11; 33:8; 34: 1; 35:7; 36:13; 40:8).
O, lord Apollo come with Paian/ Give answer to my questions, Lord. O 
Master/ Leave Mount Pamassos and the Delphis Pytho/ Whene’er my 
priestly lips voice secret words {PGM 1: 296-325).
Liturgical invocations of this type are used in ceremonies of dedication for new images 
and temples of the gods, for securing their presence during sacrifices, oracular 
consultations and prayers, and in private adaptations of public rituals by Greco-Roman 
magicians. John has utilised a significant amount of Hellenistic imagery within 
Revelation. Pagan imagery and practices are a part of a broad apologetic assault on 
Greco-Roman culture itself (Aune, 1987: 481).
Rome has a centralised monarchy unknown in the Greek world until the Hellenistic and 
Roman periods, Jupiter and his council are conceptualised in terms of the emperor and 
his court; heaven is even called the “palatia” (Ovid, Met 1:175-76). The primary role of 
the Roman emperor, from the time of Julius Caesar on, is that of rendering justice; this 
corresponds to the ancient conception that Zeus and Jupiter are guarantors of justice and 
that they provide sanctions supporting the maintenance of the laws and customs of 
people.
In a similar way, John depicts God in Revelation as dispensing justice in the sense of
punishing past breaches of divine law and rewarding the righteous (11:18; 14:7; 16:7;
18: 8; 19: 2, 11; 20: 12-13). The souls of the martyrs under the altar in the throne room
are depicted as crying out for justice to God:
O Sovereign Lord holy and true, how long before you will judge and 
avenge our blood on those who dwell on the earth (6: 10).
Whatever the parallels or comparisons to the imperial court and cult, John’s 
image of God’s rule in the eschatological kingdom is different to the rulership of the 
emperor. All implication of distance between “the one who sits on the throne” and the
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world over which he rules has disappeared. His kingdom finds its fulfilment, not in the 
subjection of God’s “servants” (22: 3) to his rule, but in their reigning with him (22: 5). 
The point is not that they reign over anyone: the point is that God’s rule over them is for 
them a participation in his rule.
The image of the throne room, and of the worship directed to God and the Lamb, also 
highlight the tensions between one’s allegiance to Rome and one’s allegiance to Jesus. 
Janzen argues that Revelation usurped the innovative imagery of Domitian’s coinage in 
order to represent Jesus:
Domitian and Jesus not only shared roles as the divine mediator figures for 
the Empire and the Christians of Asia Minor, they also shared the 
wardrobe of empowerment (1994: 370).
Thus chapters 4 and 5 of Revelation encompass both liturgical and political aspects, and
one needs to be careful not to make a false dichotomy between the two. Not only do the
worship elements derive from a tradition of God as ruler, but they also contrast with
elements in John’s world that think of the ruler as god. Alföldi notes,
The customary acclamations of the senate that served as hymnic praise of 
the ruler, reached a peak in designating him as a deity. Unfortunately, we 
have only reports regarding such acclamations of Nero and Caracella, and 
so we are not quite able to follow the rise of this already cultic mode of 
honour (1970: 84).
Hymns were viewed as integral features of the cults of all the ancient Mediterranean 
religions,462 and were customarily reserved for the gods.463 This practice calls to mind 
the description by Pliny the Younger of the liturgical practices of Christians in Bithynia, 
who “chant verses alternately among themselves in honour of Christ as if to a god” 
(Pliny, Letters 10.96). There are special functionaries of the imperial cult called
462 See MacMullen, Paganism, 1981: pp. 15-24.
463 When they were addressed to men the implication was that they were equal with the gods. Lysander is 
remembered as the first Greek whom the cities honored as a god; they erected altars and made sacrifices to 
him “as to a god,” the first to whom songs of triumph were sung (Plutarch Lys 18).
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humnõdoi, especially in Asia Minor and Ephesus. In particular, their task is to compose
such songs and choruses in the emperor’s honour:
The term theologos, god-speaker, was another term for the humnõdi, of the 
imperial cult. If John is indeed translating the imperial worship into the 
songs of the Lamb, then, theologos, is a most appropriate title for him 
(Carnegie, 1982:254).464
Even though there is no record of their productions, occasional pieces as they must have
been, it is reasonable to suppose that the celebration of such imperial attributes as
“power and wealth and wisdom and might and glory and honour and blessing” would
not have been alien to them. In fact, Laws provides examples of the terms in which the
theologoi, Martial and Statius, habitually celebrated Domitian as victor and invincible,
especially in his character as Jupiter, and as peacemaker; they spoke of his ‘radiance’,
and they applied to him epithets such as maximus, magnus and tantus. She says,
Other forms of acclamation mentioned: Hail, Victory, Lord of the Earth, 
Power, Glory, Security, Blessed, Unequalled, Thou Alone, Worthy art 
Thou, Worthy is He to inherit the Kingdom (1989:16).465
Those, now, who enter into John’s vision of the worship of heaven may make an 
imaginative contrast with experience in their own world. They see “him who sits upon 
the throne”, with the Lamb at his side, bearing the evocative title, “our Lord and God” 
(4: 11), greeted with prostration (4:10; 5:8; 7:11; 19:4),466 presented with golden crowns 
(4: 4,10).
464 Hemer, 1986, sets out evidence of their activities from Pergamum, Smyrna and Ephesus. “As the true 
theologos, John opposes their teaching. Hence, it is reasonable to assume that just as the author is the true 
theologos, so he is the true hymnodos countering the blasphemous claims of the imperial cult”, p. 190. See 
also T. Reinach, 1900, ‘ Dictionnaire des Antiquités Grèques et Romaines d  après les textes et les 
monuments, Darenberg et Saglio: Hymnodes,’ Vol 3 pp. 40ff.
465 Like the majority of NT scholars, Boring, 1989, believes that Revelation was written during the latter 
part of Domitian’s reign. However, Yarbro Collins, Crisis, 1985: pp. 71-72; Thompson, Apocalypse,
1990: pp. 104-107; Harrington, Revelation, 1993: pp. 9-10, are exceptions.
466 Laws, 1989, The Songs of the Lamb. ‘This characteristic act of obeisance to the divine ruler passed 
from the oriental into the Hellenistic world from the time of Alexander onwards,” Delaware: Michael 
Glazier, p. 77.
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Aune makes the comment that this serves as a striking parallel to ceremonies and rituals
which in their form and content would strike familiar chords in the Asian cities where
they were celebrated (1983: 12). Hellenistic kings of Asia Minor use similar rituals in
their courts in an effort to replicate the divine council on earth. The Romans adapted
such court ritual and employed it at the accession of the emperor. The early emperors,
particularly when visiting or represented in the Eastern provinces, were accustomed to
receiving divine honours in terms of sacrifices, offerings of incense, processions,
priesthood’s, hymns and acclamations. Even in Rome, however, the claims to divinity
and the encouragement of divine honours were consistently part of the imperial program,
beginning with Caesar himself. Aune notes that,
In the Res Gestae Divi Augustae we read [LCL trans]: “By decree of the 
senate my name was included in the Salian hymn,” a step which was 
interpreted by Dio Cassius as a way of regarding Augustus as equal to the 
gods (1983: 16).
The term “worthy” in Revelation (4:11) corresponds to the acclamation that was 
commonly given either by the Roman senate or represented the honours bestowed by 
cities of the eastern Mediterranean, such as Asia Minor, in the context of a visit by an 
emperor or king. Morton says that,
The acclamation ‘worthy’ is not found in hymns of the Hebrew Bible. It 
is, however, a typical feature of Hellenistic/Roman hymns to a god, or the 
emperor or to some human benefactor (2001: 99).
John’s ascriptions of praise to the Christian God and the Lamb in Revelation
corresponds to the purpose of hymns, as discussed by Quintilian:
This oratory is directed primarily to the praise of gods and men, but 
occasionally to the praise of animals or even of inanimate objects. In gods 
we first venerate the majesty of their nature in general terms, and then the 
power of each individually and any inventions which have benefited the 
human race. Power is demonstrated, of Jupiter in the governance of all 
things, of Mars in war, of Neptune over the sea; as regards inventions 
Minerva’s arts, Mercury’s letters, Apollo’s medicine, Ceres’ the fruits of 
the earth, Bacchus’s wine. Next their exploits handed down from 
antiquity. Parents add honour even to gods, for instance if a son of
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Jupiter, so does antiquity, as to the children of Chaos, or from their 
offspring, as Apollo and Diana to Latona. Some must be praised because 
bom immortal, others because they won immortality by their valor, a 
theme which the piety of our sovereign has made the glory even at these 
present times (Inst 3. 7.6-9).467
Thus gods are to be praised for their actions. In the heavenly liturgies of Revelation 4 
and 5, various orders of angelic beings and heavenly creatures render to God and the 
Lamb the honour they deserve:
You are worthy, our Lord and God, to receive glory and honour and 
power, for you created all things, and by your will they existed and were 
created (4: 11).
You are worthy to take the scroll and to open its seals, for you were 
slaughtered and by your blood you ransomed for God saints from every 
tribe and language and people and nation; you have made them to be a 
kingdom and priests serving our God and they will reign on earth (5: 9-10; 
cf. 5: 12-13).
According to John, only God and the Lamb are deserving of honour and praise. 
However, within the spectrum of other voices among early Christian circles in the cities 
of Asia, John’s stance is viewed as a minority opinion.468 For John, honouring Roman 
emperors or representatives in any form is utterly opposed to honouring and 
worshipping God and the Lamb: the former is idolatry or “fornication”.469 Harland 
comments that,
the distinction between (non-cultic) honours for the emperors within civic 
networks on the one hand and imperial cults or rituals on the other - a 
distinction apparent in the perspectives and practices of some other Jewish 
and Christian groups or leaders - is not recognised by John (2000: 117).
Kraybill says that any type of honours for or affiliations with the emperors or other 
manifestations of imperialism in the cities (including commercial activity linked with
467 Quoted and translated by E. Krentz, 1995, “Epideiktik and Hymnody: The New Testament and its 
World,” BR 40, pp. 50-97, especially p. 56.
468 Cf. Thompson, Apocalypse, 1990: pp. 120, 132, 186-97.
469 Cf. Rev 4:11; 5:12-13; 7:11-12; 13:4-8; 14:7; 14:9-11; 20:4-6; 22:8-9.
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Rome, for instance) is completely unacceptable, since these activities are by nature 
associated with the beast (1996: 16).470
John’s problem with Rome is political, economic, and religious. The Empire uses its 
power to dominate people; it demands not just submission but worship. The value of 
Revelation lies especially in the intransigence with which it unmasks this “totalitarian 
state” and those who, like “Jezebel”, want to find an expression that accommodates 
Christian faith with this political reality. Revelation teaches political watchfulness, 
which refuses to confuse the things of God with the things of Caesar.
7.3 The Imperial Presence
Revelation is a theology of resistance, of affirmation of faith, of identity and 
hope in the midst of a hostile world. In John’s articulation of his particular theological 
vision, the times, images, symbols and discourses are not governed by the rational mind, 
but by his receptivity to what the Spirit of God has given to him to communicate to the 
seven churches. In relation to the Greco-Roman context, the prophet John, along with 
the communities in Asia Minor at the end of the first century, come up against a 
religious state, which is absolute and immune to any form of criticism.
Using the imagery of whores and beasts, John, like some other Jewish authors of 
his time, draws on the Hebrew prophetic tradition to criticise the social, economic and 
religious manifestations of the Roman Imperial presence in the cities.471 John’s most 
strident criticisms of Rome occur in chapters 13 and 17-18. The appearance of the beast 
is foreshadowed:
470 See Kraybill, Imperial Cult and Commerce. 1996: pp. 27, 100-101.
471 See Sib Or 3. 350-80; 4. 145-46; 8. 68-72. R. Bauckham, 1991, ‘The Economic Critique of Rome in 
Revelation 18”, in Images of Empire. L. Alexander, (ed.), JSOTSup 122, Sheffield: JSOT, pp. 47-90.
When they have finished their testimony, the beast that comes up from the 
bottomless pit will make war on them and conquer them and kill them 
(11:7).
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John introduces the beast in chapter 13,
And I saw a beast rising out of the sea, having ten horns and seven heads; 
and on its horns were ten diadems, and on its heads were blasphemous 
names (13:1).
One of its heads seemed to have received a deathblow, but its mortal 
wound had been healed. In amazement the whole earth followed the 
beast. They worshipped the dragon, for he had given his authority to the 
beast, and they worshipped the beast (13: 3-4).
Inspired by the dragon, Satan (12:9), the beast accepts the worship from the “whole
world” and persecutes the righteous ones. The beast embodies all that relates to drawing
John’s audience away from worship of God. In addition, the beast exercises civil
authority, thus excluding from the marketplace anyone who does not have the first
beast’s name or number marked on their right hand or forehead.
No one can buy or sell who does not have the mark, that is the name of the 
beast or the number of its name. This is a call for wisdom: let anyone with 
understanding calculate the number of the beast, for it is the number of a 
person. Its number is six hundred and sixty-six (13: 17).
John’s pronouncement indicates that the beast has a special sign of its own, the number 
666. The beast’s number is said to be that of a human being. Scholars and readers alike 
have expended much attention in seeking to identify the beast by decoding its seven 
heads, ten horns, and mysterious number, a pursuit that goes as far back as Irenaeus.472 
The two beasts are contrasted, one from the sea and one from the earth. The first beast 
looks like the dragon itself (compare 13:1 with 12:3), while the second beast looks like 
the dragon’s enemy, the lamb (13:11), it is clearly a superficial resemblance. It
472 A. Wainwright, 1993, Mysterious Apocalypse: Interpreting the Book of Revelation, Nashville: 
Abingdon, p. 25; Charles, Revelation, 1920: Vol 1: pp. 365-67; Refer to S. Sambursky, 1978, “On the 
Origins and Significance of the Term ‘Gematria’”, JJS 29, pp. 35-38; R. Hvalik, 1987, “Barnabas 9:7-9 
and the Author’s Supposed use of Gematria”, NTS 33, pp. 276-82; Bauckham, The Climax of Prophecy.
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possesses all the authority of the first beast and works miraculous signs so that people
worship the first beast. Charles notes that,
the first beast will be worshipped with language that parodizes religious 
language of the Jewish Scriptures (Exod 15:11), where God is worshipped 
with the same words: “Who is like you?” (1920:351).
These are basically prophetic claims often given in oracular form, that make them more
coercive and threatening. After the beast arises out of the sea, John records a command
to hear. The appearance of the beast indicates a time for his audience to remain faithful
and not succumb to the deception of the beast. John’s placement of the HF: “if anyone
has an ear to hear, let him hear” (13:9), invites his audience to ponder the significance of
the description of the first beast (13: 1-8), and also points forward to the oracle:
If anyone is destined for captivity, to captivity he goes; if anyone kills with 
the sword, with the sword he must be killed. Here is the endurance and the 
faith of the saints (13: 10).
Similarly, this happens with the second beast (13: 11-18), whose distinctive activity is to 
have an image of the first beast made that will be given breath and that will speak 
(13:15). It is not so much a statue performing miraculous signs that is significant here, 
but rather, the fact that the statue is made to proclaim a binding message about the first 
beast with so much authority that people worship it. The coercive power of the beast is 
evident in its message. The message is so emphatic that it will lead to the death of those 
who do not want to worship the first beast.473
Revelation is resistant literature. The audience is summoned by John seriously to 
consider the fate that may befall those who worship the beast. The point at issue hinges 
upon the fact that the false marvels and bewitching words which come from the image
1993: pp. 384-452; Aune, Revelation 52B “Excursus 13c”, 1998: pp. 771-73; Beale, The Book of 
Revelation. 1999: pp. 718-29; See also Sibylline Oracles 1.324ff.
473 In Sib Or 3: 69-79, there is a description of an eschatological adversary who leads astray “many 
faithful, chosen Hebrews, and also other lawless men who have not yet listened to the word of God”.
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presage a threat of death for those who do not worship the image of the beast (13:14). 
Like the dragon, these beasts derive from ancient stories. Known in Jewish tradition as 
Leviathan and Behemoth,474 they represent archaic forces of chaos that God keeps in 
check.475 As in Revelation, Leviathan/the beast/the sea monster looks like a dragon and 
has seven heads.476 Although Leviathan was defeated at creation, final defeat awaits the 
coming day of God’s judgment.477 In this setting of three well-known characters 
deriving from very ancient Canaanite and Babylonian stories of creation and conflict, 
the note of God’s victory echoes over chaos, at the beginning and in Israel’s historical 
struggles, as well as at the end.478
John’s contention with his audience is that the struggle that remains is with the 
Roman Empire and its religious claims. He is explicit in indicating that the imperial 
presence is all encompassing and covers all strata of society (cf. 6:15; 19:5, 18; 20:12). 
Those who worship will be marked with a mark on their right hand and on their 
foreheads (14: 9,11; 16:2; 19:20; 20:4). There are public, social and economic 
consequences, namely, expulsion from regular social intercourse. Without the name of 
the beast or the number of its name it becomes impossible to buy or sell. Those however 
who “bought” with the blood of the Lamb (5:9; cf. 14:3) are called to behave differently.
One effect of John’s response to Rome is his assessment of humanity in general, 
namely, the “inhabitants of the earth” whose names are not included in the book of life. 
John does not discriminate among them (13: 12-14; 17: 2,8). John declares impending
474 Job 40-41 ; 2Esdr 6:49ff; 1 En 40:7ff; 2 Bar 29:4.
475 Refer to J. Day, 1985, God’s Conflict with the Dragon and the Sea in the Old Testament. Cambridge: 
Cambridge University, Ch 2.
476 See Pss 74:13-14.
477 Isa 27:1, “On that day the Lord with his cruel and great and strong sword will punish Leviathan the 
fleeing serpent, leviathan the twisting serpent, and he will kill the dragon that is in the sea”.
478 These images are drawn from Daniel’s visions (7: 1-7), where the image of the beastly (nations) is 
meant to contrast with the human-like Israel (7: 13). For anyone familiar with Daniel these images
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destruction for these people: “Woe, woe, woe to the inhabitants of the earth” (8:13). 
John predicts their final judgment: “If anyone was not found to be written in the book of 
life, that one was thrown into the lake of fire” (20:15).
To the extent that John perceives the Empire to be evil, and to the extent that most 
people in Asia Minor are favourable toward Rome, John justifies impending destruction 
for the world’s population. Moreover, the only evidence that could mitigate the severity 
of John’s view is the assertion that the other beast’s miraculous signs deceive the 
“inhabitants of the earth” (13:14). The consequences of worshipping the beast will 
result in the following:
Those who worship the beast and its image, and receive a mark on their 
foreheads or on their hands, they will also drink the wine of God’s wrath, 
poured unmixed into the cup of his anger, and they will be tormented with 
fire and sulphur in the presence of the holy angels and in the presence of 
the Lamb. There is no rest day or night for those who worship the beast 
and its image and for anyone who receives the mark of its name (14: 9- 
11) .
Intentionally or otherwise, Revelation’s audience mirrors John’s rhetoric of authority as
John struggles to legitimate his message against rival voices from the empire, the larger
culture, Jewish communities, and other Christian prophets. For John, being
countercultural is of the essence true to apocalyptic/prophetic tradition, given the nature
of the surrounding society: those communities that do not feel their powerlessness are
even in more danger than those that do are. McDonald says,
in Rev 17: 9-10 (and especially 18: 11-23), John indicates what 
conformity to the imperial voice and imperial presence will result in: 
those who refuse conformity have no chance at all of access to its 
luxuries (Rev 18: 11-23) and can never really own even the more 
ordinary manifestations of civilised life (Rev 18: 22-23). John makes no 
secret of the high cost of remaining faithful to the Lamb (1996: 36).
characterize this beast in the worst possible way, as Israel’s enemy. John therefore utilizes such ancient 
motifs and incorporates them into his new story, creating a new character as old as memory.
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Ultimately, it is John’s depiction of the righteous, heavenly authority that produces the 
most cogent critique of Roman imperialism. It is not the emperor of Rome but the 
slaughtered, living Lamb that is worthy of worship, a figure that conquered by 
endurance and suffering rather than by imperialist aggression. There could be no 
common ground for Revelation and the imperial cults to share, and that is precisely 
John’s point.
7.4 Summary
Recent studies of Roman rule in Asia Minor emphasise the degree to which 
aspects of imperialism permeate the social-cultural landscape of the cities, and this 
impacted the lives of the socio-religious groups in that setting.479 Similarly, the 
evidence discussed places Revelation’s sectarian stance and its anti-imperial dimensions 
in proper perspective. Using the imagery of the beast and Babylon as the harlot, John, 
like some other Jewish authors of his time, draws on his prophetic tradition to criticise 
the social economic and religious manifestations of the Roman imperial presence in the 
cities.480
While it is important to affirm Revelation’s likely historical context, Mann’s 
emphasis as to offering an understanding of its colonial dimension does posit important 
elements in relation to the domination of one culture by another, whether through 
military, political, ideological, or economic resources. Living under Roman rule no 
doubt provides a plausible scenario in relation to colonialism and Revelation, 
particularly, if one views Rome as the first great territorial empire, possibly the most 
successful empire in world history. In John’s world the political included the religious.
479 See P. Harland, 1996a, “Honours and Worship: Emperors, Imperial Cults and Associations at Ephesus 
(first to the third centuries CE)”, Studies in Religion 25, pp. 319-34; Harland, 1996b “Claiming a Place in 
Polis and Empire”, BR 11, pp. 121-93.
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The challenge to the Imperial voice and the Imperial presence in Asia would have been 
obvious to his audience. Therefore the creation of the vision of Revelation may be 
understood as the creation of contra-cultural reflections that reverse the images and 
values of the host culture to which it is opposed and by which it is oppressed.
Even though the raw materials of Revelation may be seen as quarried from 
Judaism and early Christianity, there is an essentially pagan template into which this 
material is cast, and that template consists in the formal features of the Imperial cult with 
its ritual and panegyrics. Thus any type of honours, for or affiliations with, the emperors 
or other manifestations of Imperialism in the cities is completely unacceptable, since 
these activities are by nature associated with the beast. For John, honouring Roman 
emperors or representatives in any form is utterly opposed to honouring and 
worshipping God and the Lamb: the former idolatry or “fornication”. All the churches 
will hear John’s message; anyone who acquiesces to such practices and teachings is 
condemned.
480 See. Bauckham, ‘The Economic Critique of Rome in Revelation 18”, 1991: pp. 47-90; Cf. Isa 13, 34; 
Jer 51; Ezek 26-27.
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Chapter 8
RIVAL VOICES INSIDE THE CHURCHES
Revelation depicts the playing out of both a cosmological and social drama. The 
heavens are opened, voices are heard, and visions are seen and according to John, the 
revealing one whom he encounters in his inaugural audition and vision (1: 10-20) is 
“walking” in the midst of the churches “searching hearts and minds” (2: 1, 23). Basic to 
this notion of searching, is that John as author and narrator, perceives himself as under 
threat from rival voices within the churches and outside. This chapter therefore will 
provide an analysis of the seven churches, sketch a profile of John’s rival voices, and 
finally, examine the question of who are “those who say they are Jews”.
8.1 John and the Seven Churches
An important function of the messages to the seven churches is to draw John’s 
audience into his narrative world. McGinn provides a cogent summary of apocalyptic 
texts from various religious backgrounds and different ages, noting that they display 
family resemblances in key areas that include providing a sense of the unity and 
structure of history conceived as a divinely determined totality. In addition, even though 
there is an awareness of pessimism about the present and conviction of its imminent 
crisis, this will culminate in the belief in the proximate judgment of evil and the triumph 
of the good (1979: 10). From the opening verse to the closing “maranatha” (22:20), the 
apocalypse unveils the supremacy of God and the Lamb over every rival, thereby 
encouraging total allegiance and faithful endurance of every hearer, until the final, 
victorious consummation of history is brought about.
From a heavenly perspective, the auditions and visions encountered in chapters 4 and 5 
of Revelation, provide a perspective, beginning in 6:1, from which, to see cosmic
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judgement, death, and destruction to all that is in opposition to God and the Lamb. 
Conversely, from an earthly vantage, one is immediately aware of the different life 
situations faced by the churches, and in many cases the different challenges present 
within a single congregation.481
Variety characterises the situation of the seven churches: the poverty and 
suffering of Smyrna (2:9), the wealth of Laodicea (3:14), and Philadelphia (3: 8-10), 
hypocrisy and compromise in Sardis and Laodicea (3:1, 17). In Ephesus, members put 
to the test those who claim to be apostles (2:2), and in Thyatira (2:24), are those who 
tolerate or permit the teaching of “Jezebel”, as well as, the martyrdom of Antipas in 
Pergamum (2:13). Also diverse is John’s relationship with these churches, and, it 
appears, of the churches with him. Even if he introduces himself as “your brother as one 
who shares with you in Jesus the tribulation and the kingdom and the patient endurance” 
(1:9), the seven messages from the start show that there were tensions, differences 
between groups and schisms. According to Johnson, “the situation at the end of the first 
century was fluid, and we can only speak of various competing influences” (1975: 
105).482
The picture of the seven churches presented by John suggests that some believers 
(those who were mainly in agreement with him) are comforted by him and are 
encouraged to remain fully committed to their confession. On the other hand, others are
481 The messages to the seven churches are perhaps the strongest anchor for a social-historical reading of 
the visions in Rev 4-22. These seven messages contain more discernible references to concrete moral 
behavior and the social world of the hearers than do the visions in the rest of Revelation. Pergamum has 
witnessed only one martyrdom at the time of John’s writing. Revelation, therefore, was not merely written 
to Christians in daily danger of being hauled before magistrates and sent to the arenas. See especially 
Thompson, Apocalypse, 1990: pp. 96-132, 171-85; Yarbro Collins, Crisis and Catharsis, 1985: pp. 84- 
110; Barr, 1984, ‘The Apocalypse as Symbolic Transformation of the World”, Int 38, pp. 39-50; Talbert, 
The Apocalypse. 1994: pp. 24-25. Thompson and Yarbro Collins argue against the likelihood of Revelation 
being written in response to a new persecution of Christians; all four demonstrate how apocalyptic rhetoric 
may function in a setting not marked by a rise in incidence of persecution.
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in danger (from John’s perspective) because they are not suffering for their faith. 
Revelation can thus be read from some situations as a word of encouragement, but from 
others as a wake up call to see that one’s easy alliance with society is a partnership with 
the whore of Babylon:
Then I heard another voice from heaven saying, “Come out of her, my 
people, so that you do not take part in her sins, and so that you do not 
share in her plagues” (18:4).
The reputation and the honour of a number of the churches appear to have been 
challenged. The messages to the churches at Smyrna and Philadelphia (2: 8-11; 3: 7-13) 
speak of the “slander” of Jews living in those cities directed toward the churches, some 
are exposed to “affliction” and stand in danger of imprisonment. For those who have 
ears to hear there is the promise of vindication of the believer’s honour in the sight of 
their detractors (2:9; 3:9).
A number of John’s hearers are commended for not denying Jesus’ name (2:13; 3:8). 
Perhaps one can construe from these comments that attempts are being made to pressure 
believers into concealing or denying their association with the subversive name of 
Christian.483 In relation to John’s audience in Sardis and Laodicea, there are 
congregations who have received not encouragement from John but a challenge to their 
claims to honour. Sardis has a reputation: for “being alive, but you are dead” (3:1).
They said,
“I am rich, I have prospered, and I need nothing”. But did not realise that 
they were “wretched, pitiable, poor, blind, and naked” (3:17).
482 S. Johnson, 1975, “Asia Minor and Early Christianity”, in Christianity, Judaism, and other Greco- 
Roman Cults. Early Christianity. J. Neusner, (ed.), Leiden: Brill, pp. 77-145.
483 The author of 1 Peter, for example, speaks of the origin of the society’s hostility in the unbeliever’s 
surprise that their former colleagues no longer participate with them in their accustomed rituals and 
practices (4: 3-5). While 1 Peter censures these activities as “living in licentiousness,” these activities 
included the “lawless idolatry,” (4:3) that was no doubt the foundation of civic loyalty and solidarity. See, 
Price, 1984, Rituals and Power.
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Likewise, Laodicea’s claims to wealth and prosperity are rejected outright by John as 
self-deception. These churches, together with some members in Pergamum and 
Thyatira (2: 14-15, 20-23), not only accommodate rival voices within the churches, but 
also have become well adjusted to the demands and ethos of the dominant culture.
Since John addresses his messages to seven particular churches and provides 
evidence of familiarity with the situation of each, it is reasonable to suggest that the 
churches personally know John. The seven “I know” (oiôa) passages (2: 2,9,13,19; 3: 
2, 8, 15) may be seen therefore, as highly charged statements of praise or blame for each 
church based on the church’s adherence to John’s ideology or toleration of dissenting 
views. As characterisations of each church, they are as important as the threats and 
promises that follow each message. Moreover, often after the descriptive narration in 
each message, but sometimes intermingled with it, John puts forward a proposition to 
his audience:
Let anyone who has an ear to hear, hear what the Spirit is saying to the 
churches. To everyone who conquers, I will give permission to eat from 
the tree of life that is in the paradise of God. Whoever conquers will not 
be harmed by the second death. To everyone who conquers I will give 
some of the hidden manna. And I will give a white stone, and on the 
white stone is written a new name that no one knows except the one who 
receives it (2: 7-8, 11, 17).484
Both promise and threat combine with John’s mention of the Spirit’s words, in order to 
reinforce and sustain his call to those who have ears to hear to remain faithful to the 
final end, when they shall obtain all that has been promised. Apart from John’s apparent 
familiarity with the situation of the seven churches, from a rhetorical angle John has 
strategically labelled (and censured) his opponents from the Jewish Scriptures, casting 
them as enemies of the people of God. In his message to the church at Thyatira, John 
says, “But I have this against you: you tolerate that woman Jezebel”... (2:20). This is
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with reference to the one whom John claims “calls herself a prophet, and is teaching and 
beguiling my servants to practice fornication and to eat food sacrificed to idols” 
(2:20).485 John goes on to report,
I gave her time to repent, but she refuses to repent of her fornication. 
Beware, I am throwing her on a bed, and those who commit adultery with 
her I am throwing into great distress, unless they repent of her doings 
(2:21).
Scholars note that this may be regarded as a reference to an earlier oracle directed to 
Jezebel herself by John or perhaps by one of the members of the prophetic circle.486 
Duff suggests that in the Thyatiran message the three parties represent John’s rival, her 
followers, and those in the larger community that have been sympathetic to her (1997: 
121). Aune notes it is possible that,
Jezebel was a patroness or hostess of one of the house churches that made 
up the Christian community at Thyatira who found herself in conflict with 
other Christian patrons, probably over an attempt to accommodate 
Christian practices to the surrounding culture by justifying the eating of 
meat offered to idols (1997: 203).
The model of Jezebel and her followers in Thyatira may also indicate something of 
John’s relationship to the congregations of Asia Minor. On the other hand, it can be 
argued that Jezebel was simply portrayed as exercising a considerable influence in 
Thyatira, and she does not in fact chair a prophetic circle. The attention that is given to 
Jezebel and her teaching, since her leadership is influential, merits special mention on 
the part of John.
Barrett thinks that since “Jezebel is charged with beguiling the servants of God to 
practice immorality and eat food sacrificed to idols (2:20), it is probable that she and her
484 The repetitive refrain of each message links “hearing what the Spirit is saying” to the responsibility 
incumbent upon the one hearing the message “to conquer or overcome” (2:26-29; 3:5-6; 12-13, 21-22).
485 The original Jezebel is accused not only of idolatry and sexual perversity, but she is also accused of 
sorcery (2 Kgs 9:22).
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followers in Thyatira are Nicolaitans” (1983:128). As far as John is concerned, Jezebel 
“teaches”, an activity limited in Revelation to Jezebel, and the Nicolaitans, and the 
Balaamites, and she “beguiles/deceives”, an activity that John specifically associates 
with Satan and his cohorts (2:14; 13: 13-15). Likewise, John exhorts those who have 
ears to hear, the “rest of you” at Thyatira, who “do not hold this teaching” of the 
prophetess, to recognise that “this teaching” is depicted as “the deep things of Satan” (2: 
24-25). The link John forges between the false teachers and Satan reinforces his claims 
that those who have ears to hear are to distance themselves from those who do not or 
who will not align themselves with him. Essentially this is a power claim over hearers 
and rivals.
According to John, seduction and deception is characteristic behaviour of Jezebel 
(2:20), the Dragon and Satan (12:9). John clearly puts the activity of Jezebel on the 
same level as those agents who represent the interests of the beast; which, for John, 
represents the Roman Empire. In this sense, Jezebel’s teachings go further than simple 
accommodation and agreement with social norms that are, to John’s eyes, inconceivable, 
because that entails complicity with the reality that has been constructed by means of 
seduction and deception with a power that kills, even crucifies.
John later portrays those who engage in prophetic deception as a “beast” and 
“false prophet”, whose master is named as a beast, a dragon, and Satan. All such names 
confirm one and the same characterisation. This is John’s strategy in order to provide a 
perspective of the real character of these false teachers (13:11; 16:13; 19:20). Beale 
draws attention to “lead astray (jtkavdo) 2:20; 13:14; 19:20) in descriptions of the false 
prophet and specifically with reference to Babylon” (1999: 262). The term “lead astray”
486 Refer to W. Bousset, 1906, Die Offenbarung Johannis. 6. Aufl. Gottingen: Vandenhoeck & Ruprecht, 
p. 219; Charles, Revelation, 1920: Vol 1: p. 71; Beasley Murray, The Book o f Revelation, 1974: p. 21.
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or “to deceive” (jt^aváco) appears a number of times in Revelation and is associated 
with outside forces of evil:
And the great dragon was thrown down, the ancient serpent, who is called 
the Devil and Satan, the deceiver (ó Jt^avcov) of the whole world - he was 
thrown down to the whole earth, and his angels were thrown down with 
him (12: 9).
The conclusion can be drawn that the participial form of the verb nkaváo) functions 
here as the defining characteristic of Satan. It is easy to conclude that JiXaváoò 
functions as an important term in Revelation since John uses it here to embody the evil 
of the deity’s primary apocalyptic opponent (Duff, 1997:130). Similarly, John describes 
Babylon as the one who has “deceived” all the nations of the earth by [her] sorcery 
(18:23). In this verse, “deceiving” sums up the evil of the whore “Babylon” , just as the 
act of “deceiving” summed up the evil of Satan in chapter 12.
As part of his strategy of defamation conducted against his rivals, a strategy also 
found in ancient authors,487 John is setting up a strong link between Jezebel and the great 
prostitute Babylon, who practices fornication with all the nations ( 14 : 8 ; 1 7 : 2 ; 1 8 : 3 ; 1 9 :  
2). The forecast of judgment on Jezebel and her followers may be an anticipation of the 
judgment narrated in chapter 18. Beale suggests that the following parallels reinforce 
this association:
[pjeople “fornicate” (jtopvexjco) and “ immorality” (Jtopvsia) in 18; 3, 9, 
as in 2: 20-21 with a harlot figure (17: 1-2; 18: 3, 8-9); this figure 
“deceives” them (jtXavdo)) and will “lead astray” in (18: 23, 2: 20); the 
illicit intercourse is a metaphor for economic dealings involving trades that 
had numerous guilds throughout Asia Minor (18: 3, 11-22), some known 
to have been in Thyatira (e.g. dealers of fine linen, purple, bronze, and 
slaves). God’s people are commanded not to “participate in her sins” lest 
they be judged along with her by being put to “death” (Oávaxoç 18:4, 8; 2: 
22-23), for God judges everyone “according to their deeds” (cf. icaxà l à  
epya ij^còv [amfjç] in 18:6; 2:23 (1999: 262).
487 Aune, Revelation 1-5, 1997: p. 204.
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According to John, Jezebel “deceives” her followers just as “Babylon” deceives all the 
nations of the earth. One would have to consider the very real possibility that John is 
intentionally out to urge his audience to take disciplinary action against the false 
teachers. John’s position against Jezebel’s teaching is even clearer when he calls it “the 
deep things of Satan” (2:24). It may not be speculative to suggest that Jezebel is a 
representative of this system that is labelled as Babylon.
As a prophet, Jezebel is working within the church. Jezebel is immersed in the urban 
reality of the city and its economic, political, religious and cultural dynamics. In the 
final analysis, what is the real point behind the discussion of prostitution and of meat 
offered to idols? It would seem that these are questions that can be summarised as to eat 
or not to eat? On the contrary, eating meat offered to idols and practising prostitution 
are issues that, in the context of Asia Minor, belong to the web of power relations. 
These involve religion, economics and the way the local elites in the empire express the 
fact that they hold power. These things have to do with daily life in the cities.
These dynamics, in their turn, have serious ramifications for the life of the churches. 
John has well understood how the power of the Empire could be seen in the churches. 
His polemic against Jezebel shows that her teaching - that it is acceptable to eat food 
sacrificed to idols - apparently is widely practiced. Forbidding the eating of sacrificed 
meat became, in times of crisis, a means of provocation, of testing, and even part of the 
strategy for identifying Christians.
John’s labelling of the prophet as Jezebel may also suggest that she is a woman of 
prominence who had opened her house to the Nicolaitan prophets/teachers, supporting 
them in the same way as others no doubt supported John. The association may also be
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seen from the perspective of Jezebel the wife of Ahab and queen of Israel who supported 
the prophets of Baal in Israel. When Jezebel enters the scene in the ninth century BCE, 
she is a foreign idol worshipper. The first commandments from Sinai demand 
monotheism, but the people are attracted to foreign gods and goddesses. From the 
Deuteronimist’s viewpoint, Jezebel embodies everything that must be eliminated from 
Israel so that the purity of the cult of Yahweh will not be further contaminated.
Brenner adds that Phoenicia followed the Mesopotamian practice of appointing the 
king’s daughter (Ethbaal of Tyre, king of the Phoenicians) the high priestess of the chief 
local god, in this case, Baal Melqart. With the king as high priest and his daughter 
serving as high priestess links between the monarchy and the state religion were 
considerably strengthened. Together, the two were able to wield substantial political, 
economic, and religious power over the land. Therefore when Jezebel came to Israel she 
was accustomed to being an active participant in government. She promoted the cult of 
Baal, which had long extensive support in Israel, since her status as the god’s high 
priestess was integral to her authority as a queen (1992: 848-49).488
Jezebel may in fact have been a male prophet who serves as the archetypal 
witch-queen in misogynist representations of women. “Jezebel” the contradictory, 
controlling, carnal, foreign character in John’s apocalypse (2:20; cf 1 Kgs 16:3Iff; 2 Kgs 
9) is the foreign influence that is dangerous and brings destruction. Jezebel in 
Revelation resembles the Jezebel who is the equal and rival of the prophet Elijah. 
John’s censure is all the more derisive in calling a male prophet a Jezebel, particularly in 
a patriarchal culture. Strategically, John has projected shame and dishonour onto the 
prophet “Jezebel”. Furthermore, whatever Jezebel represents, clearly for John,
488 See A. Brenner, The Israelite Woman. Sheffield: Sheffield Academic; J. Gaines, 2000, “How Bad was 
Jezebel?” Bible Review 16, pp. 12-23.
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deception and seduction, idolatry and immorality are appropriate labels. On the 
implications of false prophets and the eating of sacrificial meat as taught by Jezebel in 2: 
20, Aune cites Philo:
Further if anyone cloaking himself under the name and guise of a prophet 
[o x fj|J L 0 t Jtpo0rit8Laç] and claiming to be possessed by inspiration lead us 
on to worship of the gods recognized in the different cities, we ought not 
to listen to him and be deceived [àjtaxo)|iévoi)ç] by the name of the 
prophet. For such a one is no prophet, but an imposter, since his oracles 
and pronouncements are falsehoods invented by himself. Even if such 
things are done by friends or relatives, they must be considered enemies 
and should be lynched {Spec Leg 1. 315-317).489
John says that he has given Jezebel time to repent and also points to the impending 
consequences of death to “Jezebel” and those that espouse Jezebel’s teachings (2: 20- 
23). John’s intense opposition to Jezebel and to the Nicolaitans appears to have been 
grounded not only in the pagan practices they encouraged, but also in the prophetic role 
they played in legitimating their behaviour. In addition, it appeared that Jezebel and the 
Nicolaitans have had their strongest influence in the churches of Pergamum and 
Thyatira, and conversely, to have been generally unsuccessful in Ephesus. Aune 
purports the notion, that Jezebel is in fact the ‘chair’ of the Nicolaitan circle of prophets, 
which has gained substantial ground in Pergamum and Thyatira, but has been 
successfully blocked in Ephesus (1981: 28).490 If Aune’s view is to be adopted, Jezebel 
therefore represents John’s primary rival among the seven churches. At the very least, 
Jezebel is to be seen as a vocal advocate for accommodation to social pressures for the 
sake of the survival of the community.491
489 Aune, 1997, Revelation 1-5, p. 204.
490 For a discussion of the ‘school’ concept, refer to R. Brown, 1979, The Community of the Beloved 
Disciple. New York: Paulist. Brown appears to have accepted the notion that at the end of the first century 
various schools or circles lived side by side within the Christian community in Asia Minor; but 
nevertheless, he develops this idea for the Johannine communities in terms of “house churches” rather than 
‘schools’. The relationship of the prophetic ‘schools’ or ‘circles’ of Jezebel and John also has bearing 
upon the role of the pneuma in these circles or schools. See pp. 98-103.
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The Nicolaitans, are depicted as teaching that it was acceptable to “eat food sacrificed to 
idols and commit fornication” (2: 14, 20). In effect, they also present an alternative 
interpretation of John’s particular theological position and vision. They therefore offer 
an alternative response to the social order, vying with John’s for acceptance as the 
“faithful” response. For John, they represent not only a present and persuasive threat to 
him as a leader, but also to his boundaries and his definitions of his churches.492
The verbs describing the Nicolaitans are in the present tense, indicating that they are a 
continuing threat: “But you have this in your favour. You hate the works of the 
Nicolaitans, which I also hate” (2:6). These Nicolaitans appear to be a minority group 
of Christians trying to gain a hearing and a more extensive following in the Ephesian 
church and are also mentioned in connection with the church in Pergamum (2:15). They 
are mentioned explicitly only in 2:6 and 2:15. It is simply said that the Ephesian 
Christians “hate the works” of the Nicolaitans. In the church at Pergamum, the teaching 
of the Nicolaitans is apparently identical with the teaching of Balaam. Caird says, “it 
consists of eating meat sacrificed to pagan deities and the practice of fornication” (1966: 
38). Aune notes that it is not clear whether “participation in cultic meals in pagan 
temples is involved or it is simply a matter of buying meat in temple meat markets” 
(1997: 148).493
John’s battle with Nicolaitans and Jezebel is, in a word, a conflict between 
prophets and among leaders. It is likely that Jezebel and her colleagues legitimate their
491 On the social and economic dangers facing the Christian who avoided all contact with idolatrous 
settings, see Massyngberde Ford, Revelation, 1975: p. 406; Charles, Revelation, 1920: Vol 1, pp. 69-70; 
Mounce, Revelation, 1977: pp. 85-86.
492 See Thompson, The Apocalypse, on boundaries and deviant knowledge and the critique of public 
discourse, 1990: pp. 176-85.
493 The Nicolaitans are discussed by a number of church fathers, though most of these references seem to 
be based on Rev 2: 6, 14-15 coupled with the name “Nicolaus”, one of the seven deacons according to 
Acts 6:5, and a heavy admixture of imagination and legend. Aune says, “Nicolaus may have shared a
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teaching and practices through prophetic pronouncements among the churches. Thus 
John’s strident appeal for having an ear to hear is more than a mere “Pay attention!” It 
is a clear demand to abrogate oneself from giving an ear to hear these rival voices and to 
their questionable practices.
Even though speakers may invite audiences to identify with their goals and 
values, they may also identify their opponents with symbols that will repulse their 
audiences. To the church at Pergamum a complaint is made that the congregation 
accommodates Balaamites and Nicolaitans in its midst (2: 14-15). The Nicolaitans were 
depicted as followers of Balaam. Charles suggests that “Balaam means in Hebrew what 
Nicolaus means in Greek, namely ‘conquering’ or ‘wearing down the people’” (1920: 
52).494
In Jewish tradition, Balaam is remembered for having led the people of God astray at 
Baal Peor (Num 25: 1-3). Balaam’s responsibility in this incident is recorded, “these 
women here, on Balaam’s advice, made the Israelites act treacherously against the Lord 
in the affair of Peor, so that the plague came among the congregation of the Lord” (25: 
16-18; 31:16).495 At Baal Peor, the Israelites “began to play the harlot with the 
daughters of Moab”, with the attendant consequence of bowing down to their gods and 
eating of their sacrifices. An account in the Jewish scriptures concerning the Balaamites 
indicates that,
While Israel was staying at Shittim, the people began to have sexual
relations with the women of Moab. These invited the people to the
critical attitude toward the Temple and Torah” (1997: p. 149). Irenaeus notes that “the Gospel of John was 
written as a response to the errors taught by Cerinthus and the Nicolaitans” (Adv Haer 3.1.1).
494 See Massyngberde Ford, Revelation, 1975: p. 391.
495 In Rabbinic literature, Balaam and Abraham are seen as opposites, see m.Abot. 5; 19. For Balaam was a 
paradigmatic false prophet in both early Jewish and early Christian literature. The figure of Balaam, 
mentioned in Num 22-24, is very complex in the history of biblical tradition. Refer to J. Greene, 1989, 
“Balaam: Prophet, Diviner, and Priest in Selected Ancient Israelite and Hellenistic Jewish Sources”, in: 
SBLSP. D. Lull, (ed.), Atlanta: Scholars, pp. 57-106. The error of Balaam is also mentioned in Jude 11 and 
2 Pet.2: 15.
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sacrifices of their gods and the people ate and bowed down to their gods 
(Num 25: 1-2).496
John’s specific reference to Balaam represents both the false teacher of apostasy and an 
association with teaching the Midianites to convince the Israelites to “eat food sacrificed 
to idols and practice immorality”. The implications regarding the Balaam incident are 
therefore two fold: on the one hand, there is the danger associated with the loss of 
Israel’s identity as the people of God; and on the other hand, Israel becomes 
indistinguishable from the nations around them. Similarly, when John depicts the 
Nicolaitans as “followers of Balaam” he is pointing out that these issues range from 
matters of ultimacy, and the loss of status. The loss of status means not participating 
with fellow believers in the New Jerusalem, but also issues of assimilation, as to whether 
or not a Christian can participate in the religious life of the Greco-Roman society.497
In his message to the congregation at Smyrna, John mentions that “there are
some that hold the teaching of Balaam” (2: 14). The actions or response of those taught
are closely connected with the action of the teacher. Caird thinks that the practise of
“fornication” (2: 14,20) is better understood metaphorically, especially in light of the
history of depicting God’s relationship with Israel as a marriage, not to mention the
frequent infidelity on the part of Israel.
In every other case except one in which John uses the verb porneuein or 
the noun porneia he uses them metaphorically. Given the allusiveness of 
John’s language and his compounding of resonances from the Jewish 
Scriptures, a metaphorical sense seems most appropriate here 
(1966:39).498
496 Although, Balaam is assessed negatively in the NT and in some Jewish literature (2 Pet 2: 15-16; Jude
11; Thompson, 1998, Revelation notes that “Balaam’s fourth oracle (Num 24: 17) is even used to describe 
the Messiah in T Levi 17: 3; T Jud 24; and I QM 11.6”, p.71.
497 See Mounce, The Book of Revelation, 1977: p. 81; A. LeGrys, 1992, “Conflict and Vengeance in the 
Book of Revelation”, ExpTim 104, pp. 76-80; Talbert, The Apocalypse, 1994: p. 19; Caird, The Revelation 
of St. John. Caird suggests that “the sum total of the Nicolaitans’ offense then, is that they took a lax 
attitude than John to pagan society and religion”, 1966: p. 39.
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However, beyond the metaphorical perspective, in the Jewish scriptures, idolatry and 
immorality have a close association (Exod 32: 15-16; Wis 14: 12-31; TReub 4:6; TBenj 
10:10). The nouns in Rev 2:14, immorality and idolatry (Jtopvsia m i 
eiômo^o^aipsía) are linked with a single article (xfjç), indicating that they describe 
aspects of the same activity.499 Within the Jesus tradition, pomeia is to be viewed not 
only as destructive, but it is also an illegal relationship, including marrying the wrong 
person (Mt 5: 31-32).
The majority of Christians seem to belong to a centrist party that has not yet 
moved into the camp of the Nicolaitans. From John’s perspective, it appears that many 
have actually departed from the works done at first, or whose works are imperfect in 
God’s sight (2:5; 3: 2,15-17). If the centrist party dominated most of the churches of 
Asia Minor, these congregations would clearly have provided a battleground for what 
John perceives as his divinely legitimated movement in opposition to his rivals in 
Jezebel and the Nicolaitans. Since rivals are usually castigated with an arsenal of 
stereotypical insults, it is difficult to discover the real issues in the conflict.500 John’s 
use of such terms as “Jezebel” and “Balaam” and “Nicolaitans” are clearly his attempt to 
characterise one segment of the church, portraying it obviously in the most sinister 
manner. It is important to keep in mind, however, that John has some allies in the 
church of Ephesus (2: 2), and some in Thyatira (2: 24).
498 Mounce, Revelation, 1977: p. 81; Roloff, The Revelation of John, 1993: p. 52, held that the Nicolaitans 
deviated from the group’s sexual norms.
499 See Aune, Revelation, 1997: p. 188.
500 In the NT and early Christian literature, it is primarily prophets who are tested (1 Cor 14:29; 1 Jn 4:1-3; 
Did 11:7-12). Perhaps by analogy or extension the notion of testing was also applicable to other early 
Christian leaders such as apostles (1 Thess 5:21; Rev 2:2; Did 11:3-6), teachers (Did 11:1-2), or just 
ordinary Christians (Did 12:1-5). Paul thought of his opponents as “false apostles” (2 Cor 11:13). It is 
striking that Paul’s speech to the Ephesian elders in Acts 20:17-38 includes predictions of heretical 
outsiders (analogous to the self-proclaimed but false apostles of 2:2) and heretical insiders (analogous to 
the Nicolaitans of 2:6).
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In the narration of the apocalypse, John’s stance is unquestionably evident. If he is to be 
perceived as a leader under threat by rival voices within the churches, he manifests a 
belligerently conservative attitude toward cultic innovations. Not only does he oppose 
the worship of the beast by the general populace, but he also condemns people in the 
churches who appear to advocate a more liberal attitude toward participating in such 
pagan religious practices (2: 14, 20).
In Thyatira, a diversity of positions seen in the variety of groups has been uncovered. It 
is not only in the message to Thyatira that it is possible to see the extent to which the 
model of church proposed by John stands in conflict with that of other groups. This can 
also be seen, in Pergamum, Sardis, and Laodicea. The other rivals as censured by John 
find themselves already rejected in even more definitive terms. However, “the rest of 
you who are in Thyatira” may in fact correspond to that group that neither holds to the 
teaching of Jezebel nor knows the depths of Satan.
The texts in which the phrase “the rest of you” (koiJtoi) are found (2:24; 3: 2,8,13; 9:21; 
11:13; 12:17; 19:20; 20:5) underline the aspect of partiality, and also opposition and 
conflict between those who maintain the witness of Jesus and those who follow the 
beast.501 In contrast to the threat directed at those who are followers of Jezebel, a 
positive word of exhortation is directed specifically at the “the rest of you who are in 
Thyatira”, with the aim of reinforcing their position of remaining steadfast in the 
situation they are in at the time. Each hearer therefore must either take a stand against 
these rivals or reject John’s voice as the legitimated prophet/messenger.
501 ‘T h e rest o f you”, may in fact bear witness to the internal tension that is evident in the church in 
Thyatira.
8.2 John, Purity, and “those who say they are Jews” (Rev. 2: 9; 3: 9)
John’s characterisation of some of his rivals as, “ a synagogue of Satan”, (2:9) and as 
those who “say that they are Jews but are not” (3:9) occurs within a context devoted to 
suffering, blasphemy, and lying. One can imagine a situation in which there was 
considerable mutual accusation, with each side claiming to be truly Jews. In Revelation, 
John attacks competing Christian prophets, teachers and their followers, Jewish 
communities, the Empire and its allies, and humanity in general, linking all of them to 
the realm of the enemies of God and the Lamb. In John’s opinion, association with 
Babylon/Rome is “fornication” and pollution (17: 2,4; 18:3; 19:2). It brought 
defilement, a stain upon one’s honour, rather than opening the door to the acquisition of 
things honourable.502
The Empire’s cultic and commercial systems oppressed peoples, and the
likelihood of ostracism or incarceration awaited those who refused participation in those
institutions.503 All these groups, in John’s opinion are either identified with, or
motivated by, the realm of Satan, the dragon, or the beast, all representative of being in
opposition to God and the Lamb. According to John, each of these groups threatened
his audience. Among the rival voices, a question arises as to the identity regarding those
whom John says call themselves Jews? 504 Commentators have assembled an elaborate
historical scenario. The “synagogue of Satan”, is taken to be the local Jewish majority,
whom John rejects as Satanic and false for the following reasons:
(a) they reject Jesus and are thus no longer proper “Jews” according to the 
new Pauline scheme of replacement;
502 From this vantage one might go on from here to explore the link between remaining ‘ unsoiled ’ and 
receiving approval and praise from God throughout Revelation (cf. 3:4-5, 7:14, 14:1-5, 21:27).
503 See A. Yarbro Collins, 1985, “Insiders and Outsiders in the Book of Revelation”, in To See Ourselves 
as Others See Us: Christians, Jews, “Others” in Late Antiquity. J. Neusner & E. Frerichs, (eds.), Atlanta: 
Scholars, pp. 187-218; 1986, “Vilification and Self-Definition in the Book of Revelation”, HTR 79, pp. 
308-20.
504 See E. Schürer, 1973-87, The History of the Jewish People in the Age of Jesus Christ. 3 Vols, G.
Vermes, F. Millar and M. Goodman, (rev. and eds.), Edinburgh: T. & T. Clark, Vol 1: pp. 17-36; Sib Orac 
1: 196-98, 261-82.
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(b) they hate Christians as minim in the post-70 period of alleged Jewish 
orthodoxy;
(c) they compete with Christians for Gentile God-fearers; and
(d) they have incited, out of competition and hatred, the Roman 
authorities to persecute the Christians.505
Charles suggests that,
The bitter hostility of the Jews to the Christians is unmistakable from the 
context. The Jews were strong at Smyrna, and had maintained in practice 
their position as a distinct people apart from the rest of the citizens till the 
reign of Hadrian. The persecution with which the Church is here 
threatened shows that the Jews were acting in concert with the heathen 
authorities (1920: 56).
Other Christian writings considered roughly contemporary with Revelation focused on 
Jewish opposition. De Water points out that the Epistle of Barnabas alludes to a 
situation between 70 and 135 CE where a sector of Judaism raised its head so high as to 
become a danger to a certain Christian community (2000: 249).506 According to 
Horbury,
What Eusebius describes as a “spirit of sedition” has often been attributed, 
not simply to nationalism, but rather to messianic fervour. That there was 
a particularly strong messianic Jewish element in the district of Asia is 
understandable in light of the civil liberty that Judaism in that area 
enjoyed, more so than at Rome or Alexandria (1996: 294-295).
Early patristic sources assert that during the same general period, Jewish emissaries were 
sent through the diaspora to denounce Christians.507 It is conceivable therefore that the 
Jewish opposition indicated in the messages to the seven churches in Revelation is 
associated with that ongoing effort. De Water adds “Christian messianism, uniting Jew 
and Greek, was perceived as a threat to the nationalistic goals of the diaspora 
insurrectionists” (2000: 251).
505 Sweet, Revelation, 1979: p.28; Yarbro Collins, 1986, “Vilification and Self-Definition in the Book of 
Revelation”, HTR 79, pp. 313-14.
506 Cf. J. Kleist, 1948, The Didache, Epistles of Barnabas, Epistles and Martyrdom of St. Poly carp, 
Fragments ofPapias, Epistle of Diognetus. Ancient Christian Writers 6, London: Newman, p. 29.
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Given the ambiguity of the term “Jew”, attempts to define it rigorously in relation to 
Jews who believe in Jesus, or Gentiles who follow Jewish laws and believe in Jesus, or 
Gentiles who see themselves as the new Israel but have no historical connection with 
Jews are quite problematic. The term “Jew”, as Kraemer and Cohen demonstrate, can 
mean one from Judea, a member of an ethnic group by birth, a convert to its god.508 Yet 
whatever one might say about John’s interests in Jesus, the passages in question indicate 
that John embraces the term “Jews” and resents that certain others claim it for 
themselves. Scholars readily endorse that John is an ethnic Jew himself.509 The one 
thing that does stand out is John’s meticulous demand for purity. Frankfurter comments 
that,
there was sense of purity associated that related to one’s self conception as 
an angel, priest, holy warrior, and blessed remnant of the end-times - a 
purity that was rooted in biblical rules for priests and holy war 
comportment, yet taken to curious extremes. Purity, in this extreme 
perspective, brought communion with angels; purity brought proximity to 
the heavenly sanctuary; purity brought a kind of priestly status that would 
carry one through the eschaton (2001: 410).
Such expressions of purity can be observed in Revelation.510 There are a few among the
Christians at Sardis “who have not soiled their clothes” (3:4), in contrast to those whom
John urges in Laodicea to put on “white robes to clothe you and to keep the shame of
your nakedness from being seen” (3:18).511 Similarly, the one hundred and forty-four
thousand sealed and redeemed ones, according to John, are those,
who have not defiled themselves with women, for they are virgins; these 
follow the Lamb wherever he goes. They have been redeemed from 
humankind as first fruits for God and the Lamb, and in their mouth no lie 
was found; they are blameless (14: 4-5).
507 Cf. Justin, Dialogue with Trypho. 17.1-2, 108.2; Hippolytus Ant 58.
508 R. Kraemer, 1989,“On the Meaning of the Term ‘Jew’ in Greco-Roman Inscriptions”, HTR 82, pp. 32- 
53; S. Cohen, 1999, The Beginnings of Jewishness: Boundaries, Varieties, Uncertainties. Berkeley: 
University of California, pp. 25-39.
509. Charles, Revelation, 1920: Vol 1, p. xliv; Yarbro Collins, Crisis and Catharsis, 1984: pp. 46-48; Aune, 
Revelation, 1997: p. 11.
510 Rev 5: 10;cf. Deut 20; See. Schiissler Fiorenza, Revelation, 1985: pp. 230-32; Bauckham, The Climax 
of Prophecy, 1993: pp. 210-37.
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In addition, John’s insistence, that “nothing unclean will enter” the New Jerusalem 
(21:27) implies a type of impurity that pollutes a sanctuary. John clarifies this 
uncleanness as being indicative of “anyone who practices abomination or falsehood” 
(21:27). Aune concedes that “these terms do not construe the meaning into a moral 
abstraction; rather, they suggest that one who does any kind of abomination causes real 
pollution” (1997: 1175). John’s language of impurity and purity is quite vivid. These 
dangers of pollution and ideological deviance incur John’s censure.
John’s sectarian stance is characteristic of what sectarian movements promote. They 
tend by nature to have an overriding fear of pollution, especially with respect to the 
body, and a concern for the separation of the pure from the impure. Other features 
evident of sectarian movements are the leaders’ charisma, the strict boundaries of 
allegiance that these leaders require, and, their mutual anticipation of the eschaton. 
Douglas characterises prophetic movements as typically showing a certain obsession 
with maintaining inner purity:
The group boundary is the main definer of roles: individuals class 
themselves either as members or strangers. Here the cosmos is divided 
between good and bad, inside and outside. There is magical danger 
associated with emblems of boundary. Group members accuse deviants in 
their midst of allowing the outside evil to infiltrate. The accusations lead 
to fission of the group. It is preoccupied with rituals of cleansing, 
expulsion and redrawing boundaries. It is an irrational cosmos since evil 
is taken to be a foreign danger, introduced by perverted or defective 
humans (1982: 103-4).
Her sociological principles go far in explaining John’s view of purity, especially, as it 
relates to sexuality and food and involving a breach of bodily boundaries and orifices. 
The boundary lines are clearly drawn by John between those whom he perceives as 
insiders and those who are outsiders. Outsiders are depicted as, “the dogs and sorcerers 
and fornicators and murderers and idolaters, and everyone who loves and practices
511 Thompson, Revelation, 1998: p. 35, says, “dirty clothes are dirty clothes”.
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falsehood” (21:15). However, the insider/outsider boundary lines appear to be 
somewhat more complicated in the messages to the churches. The three churches of 
Smyrna, Ephesus, and Philadelphia seem to be on the inside. Then, there are 
congregations for whom John feels sympathy, yet he fears for their loyalty and 
allegiance to his ideology, Pergamum, Thyatira, Laodicea, and Sardis.
John’s exhortation to resist the subversion posed by “Jezebel” and others, 
demonstrates a tentative kinship with them. His concern over purity in regard to 
“Jezebel”, and the Nicolaitans, may also be a sufficient identity marker regarding 
impropriety in Jewish practice on the part of those who call themselves Jews. The strict 
position that John adopts concerning purity would view adherents who disagree with 
him as being inappropriate and even threatening to the purity and cohesion of hearers in 
the churches. For John, there are no other perspectives. All voices that utter a contrary 
word are to be silenced. This is a crucial factor in John’s rhetorical task of 
disempowering the rival voices. All John’s opponents are of the same status. They are 
to be associated with villains from biblical tradition and with destructive mythological 
forces.
8.3 Summary
In the final analysis, Revelation constitutes a final, culminating statement of the 
values, norms and behaviours advocated by John. Failure to heed John’s voice and 
acquiesce to accommodate rival voices is tantamount to being in league with the beast. 
Seeing Rome in this light could lead to despair, but it is a measure of John’s strategy 
that he has both written and articulated his message so that those who have ears to hear 
may not succumb and accommodate Rome, but rather embrace his rationale for 
resistance. Having an ear to hear the apocalypse being read out in the gathered
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congregations involves responding with corresponding action compatible with what is 
heard.
Hearing the messages read aloud, as epideictic rhetoric, illustrates how John is shaping 
his audience’s opinions of each Asian church and of rivals both inside and outside the 
churches. John’s emphasis on having an ear to hear also points to the strategic 
importance of prophets and prophecy, teachers and apostles. Wherever one voice, 
namely John’s, appears to be providing guidance in accord with God’s word, there are 
other voices that challenge and contest his reading of the mind of the deity.
Even though we do not know for certain, there is every probability that those whom 
John labels “false”, claimed, and probably believed themselves, to be divinely 
authorised. Each revelation is legitimated as given by the deity. Each decision by the 
audience for one prophet or teacher/apostle is a decision against his rivals. The work of 
the true authorised recipient of a divinely given message effectively sharpens this 
dilemma on the part of his audience. The conflict is therefore not over immorality and 
the eating of sacrificial meat alone, but over the stance toward cultural and religious 
accommodations that these practices symbolised.
John, with his apocalyptic/prophetic tradition of nonconformity and opposition to the 
influence of the dominant alien culture, represents a conservative approach to the 
question of accommodation to paganism. Since John’s prophetic/apocalyptic tradition is 
by definition opposed to all cultural accommodation, it is likely that the Nicolaitans (2: 
6,15); “Balaam” (2:14) and “Jezebel” (2: 20-25) do not share that tradition. However, 
one may assume that their use of prophecy to legitimate accommodationism suggests
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that they also stood within some kind of definitive prophetic or oracular tradition.512 
The accommodationism, nonetheless, may also be viewed from the stricture of John’s 
policy on purity, as to what constitutes in his eyes a true Jew, as opposed to those who 
practice anything “unclean”, which would render them as outsiders.
Having established an overview of rival voices both within and without the 
churches, the final chapter will explore the way in which John seeks to silence the rival 
voices. The intent is to be understood from the perspective of how John constructs his 
strategy in order to win over his audience, and also to establish his voice as a divinely 
authorised recipient of an apocalypse given to him by God. The call to hear therefore 
remains not only a constant throughout Revelation, but it is also a power claim on 
John’s part to silence his rivals and direct those who have ears to hear to embrace his 
particular ideology and vision. In the final analysis, John’s strategy is designed to 
separate true hearers from false hearers so that they may share with him a place of 
honour in the New Jerusalem.
512 Schiissler Fiorenza, Justice and Judgment, labels John’s opponents as “Gnostic. The spiritual person 
and true Gnostic, who possess the gnosis of the true being of God or Satan, is through this gnosis freed 
from the world and its powers and therefore assured of final salvation. This Gnostic freedom can be 
expressed in strict asceticism or great moral libertinism. According to the church fathers, the libertine 
direction of Gnosticism expressed its higher knowledge mainly in practicing immorality and in the eating 
of food sacrificed to idols”, 1985: p. 117. See also W. Schmithals, 1972, Paul and the Gnostics. Nashville: 
Abingdon, pp. 108-09.
Chapter 9
SILENCING RIVAL VOICES
Revelation attributes a coherent, thorough political program to its protagonists.
Specifically, John ascribes the status of ruler of the entire cosmos to God and the Lamb.
The antagonists, however, are described as multiple layers of opposition. The messages
to the seven churches condemn the troublesome Jews in Smyrna and Philadelphia as “the
synagogue of Satan” (3:9), threaten internal discipline for Christians in Pergamum and
Thyatira (2: 14-16; 2: 20-25), refer elliptically to the Imperial cult in Pergamum (2:13),
and mention the death of “Antipas” in the same verse. Ridicule of the Imperial cult is
evident in chapter 13, and chapters 17 and 19 parody the vast influence of the Roman
economic system. As Webber suggests,
The Apocalypse vilifies several opponents but does not identify a single 
enemy as the focus of a sustained polemic. This technique allows the seer 
to use vilification selectively in order to reinforce the positive political 
program of the Apocalypse without assuming a life of its own (1993: 113).
If John is up against such a powerful foe as Rome, then he needs to marshal all his 
resources. If John is to persuade his audience to maintain the path of blessing and 
honour, and to resist compromise with rival voices inside the churches, then it is 
imperative to ascertain his strategy for silencing his opponents. If John is to establish his 
claim over his audience that he truly is the divinely authorised messenger, then he has to 
render all other challenges as impotent, iniquitous, and inoperative. Unquestionably, his 
primary weapon is his voice in the telling out of his apocalypse.
Therefore, the following line of inquiry will be pursued in order to understand just how 
John establishes his authority and credibility as God’s chosen messenger, and why is he 
insistent that his audience has an ear to hear. It is necessary to evaluate John’s rhetorical 
skills particularly in relation to his strategy of control over his audience. Likewise, it is
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also necessary to examine how John has marshalled an array of voices throughout 
Revelation to sustain his particular theological vision. Furthermore, the attention that 
John gives to name calling needs to be understood from the perspective of a power 
device, and also, how the numerous worship scenes function as polemical strategy. In 
the final analysis, the outcome and aim is to better understand that John’s use of the HF 
“the one having an ear to hear, let him hear what the Spirit is saying to the churches” is 
to separate true hearers from false hearers. His particular point of view is appropriate 
only to those who also receive his instruction of meaning. To be a true hearer, is to have 
ears to hear and eyes to see like John.
9.1 John’s Rhetoric
Rhetoric may be understood as how the story is told to create certain effects on
f  n
the reader. It seems that historical criticism and rhetorical analysis are, at root,
cooperative and not contesting. Philosophically, most forms of historical and rhetorical
criticism presuppose a shared model of communication that according to Rhoads and
Michie, “attempts to triangulate (1) the intent of an author (2) in the formulation of a
text (3) that forms or informs the reader/hearer” (1982: 41). Perhaps the more imposing
factor in relation to Revelation is understanding the ideological factor that lies beneath
the surface of the story and represents the values, norms, attitudes and general
worldview of the author. Polaski is accurate in suggesting that,
Ideology is a difficult concept to treat theoretically, since any way of 
approaching it is already ideologically constrained; there is no place 
outside ideology where one might stand and view the situation, as it were, 
with an unbiased perspective. An ideology is an individual’s or 
community’s perception of what is important, their expression of what 
matters. An ideology is not necessarily false, and someone who 
articulates a given ideology is not inevitably seeking to deceive. 
Nonetheless the articulation of an ideology is a power claim (1999: 21).514
513 See D. Rhoads & D. Michie, 1982, Mark as Story: An Introduction to the Narrative of a Gospel. 
Philadelphia: Fortress.
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Whatever picture of John has been constructed it is quite evident that the majority of 
scholars view him as a figure that is intent on encouraging and consoling his 
beleaguered and struggling audience. However, central to this thesis is that John is 
deliberate in advocating his point of view and his particular theological vision. He must 
establish his own credibility while deprecating that of his rivals. His rhetoric is strident 
and stereotypically conservative, conforming to prophetic and apocalyptic convention. 
Inherent in his message and vision is John’s ideology, namely, his power claim, as the 
“hearing and seeing one” (22:8). As narrator and author, John presents himself as one 
whom God has commissioned and commanded to communicate a divine apocalypse to 
seven churches. John’s specific designation as “the hearing and seeing one” (22:8) also 
reinforces his claim upon his audience that receptivity to the apocalypse is linked with 
having an ear to hear what the Spirit is saying to the churches.
John’s rhetorical skills are realised at the very commencement of Revelation 
when the esoteric nature of John’s knowledge is clearly spelt out. Disclosure of the 
message, according to John, comes not through human agency available for all to hear 
and see but through special revelation that God communicates privately to him (1: 1-2; 
22: 8,16).515 Therefore since John’s auditions and visions are private revelations they 
can be rejected as being nothing but the subjective experience and partisan claims of a 
particular person or party in the church. His auditions and visions must be authenticated 
if they are to impact those who hear and read the words of prophecy. In order to 
accomplish this, John is insistent that his auditory and visionary experiences came at the
514 Polaski, 1999, Paul and the Discourse o f Power.
515 John's report of his encounter with the son of man figure, the one who says to him, “I am the first and 
the last, and the living one. I was dead, and see, I am alive forever and ever; and I have the keys of death 
and Hades” (1:17-19), may be viewed as John's way of saying to his audience herein is the basis of my 
credibility and authority. A parallel can also be drawn with Paul in his letter to the Galatians. Paul is 
equally insistent regarding his divine commission and authorisation in his defense of his apostleship (Gal 
1: 11-12, 15-17). Both reports evince particular proof regarding the justification of their credibility and 
authority on the basis of a divine commission from the risen One, Jesus Christ to their audience of rivals 
and sympathizers.
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initiative of the deity. Thus he minimises the subjective aspect by emphasising the 
divine initiative. On the other hand, by downplaying the subjective factor, links are 
directly made between God and his audience with John’s role being that of indirect 
mediator.
Behind the rhetoric, John emphasises that Jesus had this revelation communicated 
through his messenger (or angel) to his servant John, who witnessed to the word of God 
and the witness of Jesus (1: 1-2). This introduction serves John well. Not only does it 
give a chain of revelation by means that Christians would accept, but it also presents 
John to his audience in such a way that John becomes merely a link in the chain from 
God and Jesus Christ. John’s seeing and hearing therefore is minimised in a subordinate 
clause at the end of the chain of communication. This aspect of minimizing his role is 
quite strategic nevertheless. At the commencement and at the conclusion of the 
apocalypse “which things he saw and heard” (1:2; 22:8) function as a kind of inclusio to 
the entire work. His presence and voice envelop the entire apocalypse.
Authentication and validation of the message that John has received from God 
viewed from the perspective of the opening verses in Revelation proposes two 
alternatives. On the one hand, the possibility of considering this revelation a partisan, 
idiosyncratic view of the world is minimised by John’s narrative style. John from the 
very outset brings the reader and audience into the opening storyline, you are “blessed” 
if you hear and obey (1:3). The audience, according to John, completes the chain of 
communication: God, Jesus, angel, John, reader, and hearers. On the other hand, the 
exhortations, warnings, and encouragement to the churches in Revelation make no sense 
apart from how John envisions the world. His particular point of view is appropriate 
only to those who also receive his instruction of meaning. It is his knowledge about the
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world transmitted through his interpretations of his auditions and visions. John lives in a
world where access to power and knowledge is always mediated through some
intermediary.516 What is more, he reinforces this claim in his use of strident sanctions to
all his hearers as his closing remarks at the end of Revelation:
I warn everyone who hears (Jtavxi too áicoúovTi) the words of the 
prophecy of this book: if anyone adds to them, God will add to that person 
the plagues described in this book; if anyone takes away from the words of 
this prophecy, God will take away that person’s share in the tree of life and 
in the holy city, which are described in this book. The one who testifies to 
these things says, “Surely I am coming soon” (22:18-20).
John’s rhetorical strategy reveals that he can abide neither difference nor dialogue. He 
is his audience’s partner and superior, a fellow participant who turns heavenly voices to 
his own purposes and claims authority to bless and to curse.
The worldview of Revelation is not only hierarchical, but it also imagines a
certain corresponding relationship between the world above and the world below.
Thompson grasps the notion of this correspondence:
The presence and interplay of spatial and temporal dimensions in 
transcendence prevent a thoroughgoing dualism in which the revelation of 
transcendence would become a separate set of forces without present 
effect on everyday human activity. The interplay assures that the powers 
of heaven and of the age to come operate decisively in present, earthly, 
social interaction (1990:31).
In Revelation, doors are opened or closed, representing either access to the 
transcendental realm or denial of access. John, as “the hearing and seeing one”, is a 
figure that has access to the realm of the transcendent. At the conclusion of his message 
to the Laodicean community, which could also be depicted as the concluding appeal to 
all seven churches, the risen one who commissions John says to the audience:
516 Refer to J. Elliott, 1987, “Patronage and Clientism in Early Christian Society: A Reading Guide”, 
Forum 3, No. 4, pp. 39-48; A. Wallace-Hadrill, 1989, Patronage in Ancient Society. London: Routledge; 
E. Gellner & J. Waterbury, (eds.); 1977, Patrons and Clients in Mediterranean Societies. London: 
Duckworth.
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Those whom I love, I reprove and discipline; be zealous therefore, and 
repent. Behold, I stand at the door and knock; if anyone hears my voice 
and opens the door, I will come in to him, and will dine with him, and he 
with me. He who overcomes, I will grant to him to sit down with me on 
my throne, as I also overcame and sat down with my father on his throne. 
The one having an ear to hear let him hear what the Spirit is saying to the 
churches. After these things I looked, and behold a door having been 
opened in heaven, and the first voice which I heard... (3: 19-4:1).
Access here transcends the mere physicality or literalness of an opening into a 
building. Rather, the appeal is made in order to reinforce not only the importance of 
hearing but by choosing to suggest that the ear (anyone’s ear) is the point of entry (door) 
for access to revelation. The invitation is for all. Yet, the initiative is placed completely 
in the hands of the one knocking on the door and relegating the worshipper to the role of
C I O
respondent. However those who choose not to hear, and choose to disobey, in effect
deny access to the one whom John encounters, who says to him,
“Do not be afraid; I am the first and the last, and the living one. I was 
dead, and see, I am alive forever and ever; and I have the keys of Death 
and of Hades. Now write what you have seen, what is, and what is to take 
place after this” (1:17-19).
Similarly, in the message to the church at Philadelphia, an open door is set before the 
Philadelphians, an open door that no one is able to shut (3:8), which may be interpreted 
as the gates to the heavenly city. This theme of invitation and co-operation recurs also 
in the closing scene of Revelation “Its gates will never be shut by day - and there will be 
no night there” (21:25). John specifically draws attention to the ominous comparison 
between those who are “outside” and those who are “blessed” (22: 11-15). John has a
517Against this background, Rev 3: 20 needs to be interpreted neither eschatologically (the appearance of 
Christ at the door understood as a metaphor for the Parousia) nor individualistically (Christ knocks at the 
door of the heart). As a Christian text, however, it reveals some features not totally compatible with its 
present setting. The door upon which the risen Jesus knocks may be that of the worshipper’s home. 
Christian homes were commonly used as gathering places for worship, yet in this passage it appears that 
only the individual believer is involved, not a congregation. Nevertheless, the saying still shows its 
connections with private ritual practices. See Aune, 1997, Revelation -  especially ‘The Problem of Rev 3: 
20”, pp. 250-54.
518 Furthermore, in the ancient Mediterranean world, sharing food was perhaps the most common way of 
establishing a sacred bond between individuals and between individuals and their deities. Refer to Aune, 
1997, Revelation, “Eating Food Sacrificed to Idols”, pp. 192-194.
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particular point of view that he wants to communicate to his audience. By concluding 
his messages to the seven churches with the juxtaposition of hearing and eschatological 
imminence, he is actually setting his audience up for what is about to be told to them in 
the major section of chapters 4: 1-22: 21.
Even with the shifting scenes, heaven to earth, earth to heaven, the specificity of 
the intended audience in Revelation arouses no doubt. Quite clearly for the
congregations of the seven churches of Asia Minor there could have been no 
misunderstanding that the revelation was for them. It could not be ignored as applying 
to someone else (1: 11,20; 2: 1,8,12; 3: 1,7,14). The applicability of the revelation to 
these congregations is further reinforced by John’s apparent knowledge of each church’s 
situation (2: 2-4,9,13-15,19-20; 3: lb-2, 8, 15-17).519
In his appeal to his audience, John is exhortatory. John is eager that an active
response is forthcoming from his audience. The exhortatory element characteristic of
the prophetic tradition is recognised by a number of scholars.520 The nature of the
response is indicated in the seven messages. Those who have an ear to hear are called to
repent of attitudes and actions which according to John, are not in keeping with
exclusive allegiance to God and the Lamb (2: 5,16, 20-23; 3: 3,19), and also not in
keeping with his point of view. Conversely, John commends true hearers for those
occasions when they have held fast to their allegiance, despite the cost, (2: 3,10,13,19,
24-25; 3: 4, 8, 10-11). Genette adds that,
The urgency of John’s message suggests a short interval between vision 
experience and vision report, a view reinforced by the occasional switch to 
the present indicative (Rev 12: 2, 4; 16:14; 19: 9,11), a device intended to
519 Hemer, has comprehensively examined John’s knowledge of the churches in Asia Minor in his work,
The Letters to the Seven Churches of Asia, 1986: pp. 27-35; Thompson, The Apocalypse, 1990: pp. 95-167.
520 Boring, Revelation, 1989: p. 85; Aune, Prophecy in Early Christianity, 1983: p. 326; and, Aune, 1990, 
“Form and Function of the Proclamations to the Seven Churches (Revelation 2-3)”, NTS 36, pp. 197-98, 
offers an unwieldy form “parenetic salvation-judgment oracle” to describe the messages.
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make the report more vivid or more likely to emphasise the relative 
contemporaneity of story time. The strict concurrence between story 
sequence and narrative sequence, characteristic of the Apocalypse, 
contributes to the overall impression of verisimiltude (1980:20).
From John’s point of view, this is entirely plausible in narrative time, since he receives 
the revelation whilst on Patmos, possibly before composing the epistolary prescript to all 
seven churches. Yet, as Stibbe suggests, this intratextuality521 may also demonstrate the 
literary artifice evident in John’s careful rhetorical constructions throughout Revelation. 
Aune notes that,
Revelation is written as are Jewish and Greco-Roman apocalypses 
generally, in the first person as a subsequent narrative in which the author 
uses past tenses to tell his story, separated from the time of narration by an 
indeterminate period of time (1981:17).
For John’s audience, their world existed on two levels: heaven and earth, above and 
below. John does not entirely follow the common ancient Hellenistic concept of Fate, 
which sees heavenly events as always determining earthly ones. There is a mutual 
interaction between the two spheres. And these two worlds are dynamically 
interconnected so that things done on one level affect things on the other level. This 
worldview of correspondence in Revelation is also clearly governed by the ideological 
view that events in history do not occur by chance, but rather are determined by God’s 
eternal purpose.
This is especially evident in John’s primary description of God in Revelation as the one 
who is seated on the throne. This emphasises God’s oversight of all the happenings 
whether on earth or in heaven. Central to his ideology is that the “one who is seated on
521 Thus “context in Revelation consists of a system of references that progressively build up 
hermeneutical precedents in the text, precedents that precondition the meaning of each new passage in 
highly significant ways, we might call this intratextuality”. M. Stibbe, 1993, John. Readings: A New 
Biblical Commentary, Sheffield: JSOT, pp. 22-31.
- 272 -
the throne” is in total charge. John’s central character is God. God is in control of
events in history, whether good or evil. Moore suggests that “God’s immobility is like a
modem day body builder who poses for exhibition - a Priapean form who elicits
adulation from a countless audience” (1995:31). Klein notes that,
the God of Revelation is the static, statuesque embodiment of absolute 
power, and his celestial audience cannot get enough of him. His silence 
further accentuates his statuesque demeanor. Seen in this heavenly light, 
he looks very much like an idol, despite the author’s iconophobic attempt 
to prevent this very thing from happening (1993: 257).523
From chapter 4 on, the throne is ubiquitous in Revelation (5:6; 7:9; 8:3; 12:5; 
14:3; 16:7; 19:5; 20:11; 21:3; 22: 1, 3). Caird comments that “the final reality which 
will be standing when heaven and earth have disappeared is the great white throne” [Rev 
20: 11] (1966:62). Nothing happens in Revelation that is not permitted by God. Under 
no circumstance do the beasts, monsters and harbingers of disaster operate 
independently from God’s overall plan. Revelation clearly unveils the centrality of God 
as John intended. In the execution of God’s plan, John hears and sees the agents of God 
doing his will. The throne room becomes the setting for the entire work. The despot’s 
retainers reinforce his power by means of obeisance throughout the Apocalypse 
(Webber, 1993: 111).
Similarly, ascriptions of honour and power (5: 9-12; 7:10; 12: 10-12; 15: 3-4; 16: 
5,7) and songs of praise and thanksgiving (5:13; 7:12; 11:17-18) are scattered 
throughout Revelation. These acclamations culminate with the songs of gloating over 
the demise of Babylon:
Rejoice over her, O heaven, you saints and apostles and prophets! For 
God has given judgment for you against her (18: 20).
522 Twelve times God is referred to as the one seated upon the throne (4: 2, 3, 9; 5:1, 7 ,13; 6:16; 7:10,15; 
19:4; 20:11; 21:5) an image of constancy and immobility.
523 Massyngberde Ford, 1975, Revelation, says “in the East, the absolute ruler sat on an ornate throne. 
Archaeological discoveries show how such thrones with a high back, a base decorated with pictures of 
conquered peoples and several steps leading up to it”, p. 70.
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After this I heard what seemed to be the loud voice of a great multitude in 
heaven, saying, “Hallelujah! Salvation and glory and power to our God, 
for his judgments are true and just; he has judged the great whore who 
corrupted the earth with her fornication and he has avenged on her the 
blood of his servants”. Once more they said, “Hallelujah! The smoke 
goes up from her forever and ever” (19: 1-3).
John’s focus of attention in the worship scenes is intended to not only orient his 
audience to the centrality of God as the one deserving of worship, but also, to point to 
God’s sovereignty over all rulers. This is clearly evident in the emphasis on the verb 
“was given” (éôó0T]) in the judgment scenes. Rienecker and Rogers describe èôó0T| “as 
the theological or divine passive indicating that God is the one who gives” (1980: 13). 
Through this phrase, “was given”, John shows that authority and power to act in certain 
prescribed and limited areas is delegated by God.
The first horseman “was given” a crown (6:2). The second “was permitted to take peace 
from earth” and he “was given a great sword” (6:4). The fourth, Death and Hades “were 
given authority over a fourth of the earth, to kill with sword, famine, and pestilence, and 
by the wild animals of the earth” (6:8). The use of the passive voice to describe each 
rider’s authority is a reminder that the horsemen do not act independently of divine 
permission. The significant auditory feature in this judgment vision is that John 
mentions that the four living creatures summon the four horsemen with the words, 
“Come”. This cry is echoed at the conclusion of the book in a summons suggestive of 
referring to Christ ushering in the new creation (cf. 22:17; 22:20b). Thus when heaven 
cries, “Come”, earth joins in with the antiphon, “Come”.524 The entire cosmos from 
John’s perspective is to be seen as subservient to the rule of God. Even the demonic 
locusts,
524 The expression could connote the Spirit speaking through prophets and the church, both, say, ‘Come.’ 
See, F. F. Bruce, 1973, “The Spirit in the Apocalypse”, in. Christ and the Spirit in the New Testament. B. 
Lindars & S. Smalley, (eds.), Cambridge: Cambridge University, pp. 342-43.
were given authority like the authority of scorpions and they were told not 
to damage the grass of the earth or any green growth or any tree, but only 
those who do not have the seal of God on their foreheads (9: 3-4).
Similarly, the beast “was given a mouth uttering haughty and blasphemous words, and it 
was allowed to exercise authority for forty-two months” (13:5). Even with the 
destruction of Babylon, “For God has put it in their hearts to carry out his purpose by 
agreeing to give their kingdom to the beast, until the words of God will be fulfilled” 
(17:17).
These examples demonstrate that no destructive activity or salubrious action occurs 
without divine oversight. Thus people, nations, cities and spiritual entities can act 
independently of, even antagonistically towards, God - while subject to his overall 
control. This is also evident in the ongoing machinations of the dragon, both directly 
(12: 13-17) and through his agents the beasts (13: 1-10, 11-18). These forces are clearly 
seen as antagonistic to God (13: 5-6), controlled by the dragon (13: 2-4), hostile to 
God’s people and able to do them harm (13:7). Their power over the whole-inhabited 
world is real and therefore so is their effect on history.
On the positive side however, there is the freedom given to the two witnesses, 
within certain boundaries, “to shut the sky”, turn waters into blood and “to strike the 
earth with every kind of plague, as often as they desire” (11:6). Just as every creature or 
being exists in the universe or in the underworld, all according to John are accountable 
to the One seated on the throne. This is the One who has entrusted to John an 
apocalypse to be communicated to the seven churches. Behind the rhetoric, John is
525 Similarly, God’s self identification, “I am the Alpha and the Omega” forms an inclusio around John’s 
story. It appears at the beginning (1:8) and then at die end (21:6). By doing this, John is legitimating his 
claim that from the beginning to the end, Revelation demands attention and therefore must be heard and 
obeyed. Hearing the word of the Lord through the prophet is synonymous with hearing the voice of God. 
Hence the one having an ear to hear let him hear what the Spirit is saying.
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insistent that he hears and sees such things because God has entrusted to him knowledge 
of “what is, and what is to come”. His role as “the hearing and seeing one” therefore 
speaks of privilege and power. His prophetic/apocalyptic worldview is to establish strict 
limits between what are the characteristics of the church and the characteristics of the 
reality of Roman power in the milieu of the first century Mediterranean world.
The church proposed by John is a counter-community.526 Therefore any notion 
of compromise or accommodation to the teachings and practices of the rival voices in 
the churches is countenanced by John as deserving condemnation. To add insult to 
insult, for strategic reasons, John enlists a myriad of voices throughout Revelation, both 
to reinforce his claim of authority, and to function as a means of unifying his particular 
theological vision.
9.2 Marshalling Voices
Revelation resounds with voices divine, heavenly, human, and mythological. 
However, John seeks to remove all traces of conflict among these multiple speakers. 
Rival voices that oppose John’s point of view must accommodate themselves to the 
dominant perspective. Even Rome, the great city that John opposes, is named according 
to his perspective: “Babylon the great, the mother of harlots and of earth’s 
abominations” (17:5). John, in fact, inscribes his authority by his skilful use of levels of 
discourse, making his characters serve as his mouthpieces for his own point of view.
Whether the speaking voice is the “one like a son of man”, or a heavenly figure, or the 
“voices of those who had been slaughtered for the testimony they had given” (6: 9-10), 
all lend authority to John’s censures and accusations. This is particularly evident in
526 P. Berger, 1970, A Rumour o f Angels: Modem Society and the Discovery o f the Supernatural. London: 
Allen Lane, p. 32.
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chapters 2 and 3 and 22: 12-20. These passages in Revelation represent John’s depiction
of his Christian rivals and, with the exception of chapter 11, of neighbouring Jewish
communities as well. John’s primary charge against his rivals is that they are involved
in some sort of falsehood, whether they misrepresent themselves (2: 2,9, 20; 3:9); falsely
accuse believers (2:9; 3:9); or deceive church members (2:14, 20).527 Similarly, John’s
curses upon those who would resist his apocalyptic vision equally serve this motif:
I warn everyone who hears the words of the prophecy of this book: if 
anyone adds to them, God will add to that person the plagues described in 
this book; if anyone takes away from the words of this prophecy, God will 
take away that person’s share in the tree of life and in the holy city, which 
are described in this book (22: 18-19).
In contrast to those who would deceive, John places before his audience Antipas, the 
“faithful witness” (2:13); “the faithful and true witness” (3:14); “the true one” (3:7); and 
“the one who searches minds and hearts” (2:23). By utilising these expressions and 
juxtaposing his rivals against himself, John renders his censures and admonitions as 
authoritative and integral to his status as one worthy to communicate a “revelation of 
Jesus Christ”. The significance of accentuating John’s voice as the primary chosen 
agent finds focus in the role of the heavenly figures.
It is through angels that the seal, trumpet, and bowl judgments are administered in 
interpreting the scenes of judgment (6: 8-9; 16). The numbered seals, trumpets, and 
bowls mark the beginning of generalised anathema for the entire inhabited world, 
presumably identified as the Roman Empire and some adjacent regions. As the final 
three trumpet judgments wreak havoc and chaos on the world’s suffering, John says that,
527 See J. Pilch, 1992, “Lying and Deceit in the Letters to the Seven Churches”, BTB 22, pp. 126-34. Pilch 
utilizes the shame/honor core value of the first century Mediterranean world. As much as John does bring 
shame on his enemies, perhaps his primary concern relates to the fact that they are a threatening voice to 
his hearers because they are advocating teachings contrary to his own.
-277
an eagle flying in mid-air announces “Woe, woe, woe, to the inhabitants of 
the earth, from the noise of the trumpets that the three angels are about to 
blow” (8:13).528
It is he, “the hearing one” who reports what he has been given access to hear. Similarly, 
the twenty-four elders praise God for executing the divine wrath (11:16-18), an 
unnamed heavenly voice directs John (14:13) and announces the Lamb’s victory (12:10- 
12; 18: 4-8, 21-24; 19: 1-4, 6-8, 17-18). In addition to telling John what to do (10:8-11; 
11: 1-2; 17: 1-2; 19: 9-10; 21: 9), angels also announce judgment and interpret John’s 
vision (17: 1-2, 7-18). Finally, “a loud voice came out of the temple, from the throne, 
saying, “It is done!” (16:17), and the one seated on the throne announces a new age 
(21:5-8). Through heavenly voices, violence and disaster of such magnitude all combine 
to endorse John’s voice to his audience. These also serve to silence any dissent.
The phenomenon of unidentified revelatory voices occurs with frequency in
Revelation. The unidentified voices merely serve God’s purposes. God commands
and everything, whether in the heavens, or on the earth, or under the earth, is summoned
to do his will. By far the largest number of speakers in Revelation are angels. Boring
navigated his way through the text of Revelation and has concluded that,
Of the 141 texts examined, only two betray any awareness of this 
promised hierarchical structure and each of these are complete or 
ambiguous. The 141 voices do not fit into John’s diachronic chain. In 
Rev 22: 6, forming a kind of prophetic inclusio with Rev 1: 1-2, the 
angel declares he has been sent by the Lord God to show his servants 
what must shortly come to pass. If this is thought of diachronically as a 
chain, however, the key Christological link is missing, with the result 
that God or the angel speaks the next words that belong to Jesus: lôoi)
EpXopm xa%v. In Rev 22:16, Jesus speaks and refers to having sent his 
angel to the churches, but it is not clear whether this is Jesus ‘reporting 
on’ procedure in the preceding text, or whether it is the angel speaking 
for Jesus in the present (1992: 342).
528 Charles, Revelation, suggests that “the eagle is flying in the sun’s zenith, a place between earth and 
heaven”, 1920: Vol 1: p. 237. An eagle also serves as a revelatory messenger in 2 Bar 77: 19-26.
529 10:4, 8; 11:12; 12:10-12; 14:2,13; 16:1,7,17; 18:4-8; 19:5; 21:3.
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However, in a document so full of angelic revelations, John chooses not to name them.
Though several are described and identified, none are ever named.530 Even though the
form of most angels is entirely neglected by John, the concern is with the variety of
voices that are mentioned. These voices illustrate both complexity and diversity. The
unidentified revelatory voice is a motif that occurs occasionally in the Jewish Scriptures.
However, when it does occur, the speaker is usually understood as God:
When Moses went into the tent of meeting to speak with the Lord, he 
would hear the voice speaking to him from above the mercy seat that was 
on the ark of the covenant from between the two cherubim; thus it spoke to 
him (Num 7:89).
Like the bow in a cloud on a rainy day, such was the appearance of the 
splendour all around. This was the appearance of the likeness of the glory 
of the Lord. When I saw it, I fell on my face, and I heard the voice of 
someone speaking (Ezek 1:28; cf. Dan 4:31; 8:15-16).
Similarly, unidentified voices also frequently occur in the literature of early Judaism:
Then a voice came to me, “Come here, die, Ezra, my beloved! Give back 
that which has been entrusted to (you)” (Apoc Ez 6.3).
And a voice came to him saying, “Ezra, my beloved, I shall grant to each 
one the things which you asked” (Apoc Ez 7.13).
Then a voice came to me speaking twice: “Abraham, Abraham!” And I 
said, “Here I am”, And he said, Behold it is I. Fear not, for I am Before- 
the-World and Mighty, the God who created previously, before the light of 
the age (Apoc Abr 9. 1-3; cf. 10.1,3; 19.1; ApocSedr 2.1; Test Job 3.1).
Bauckham makes the observation that visual imagination of the apocalyptic tradition 
was on the decline by the end of the first century CE. Aune comments that in “early 
Judaism the term ‘voice’ is frequently used as a circumlocution for the name of God” 
(1998: 561). In John’s inaugural vision, he reports that he heard a voice behind him. He
530 Boring, ‘The Voice of Jesus in Revelation”, NovT 34, notes that “Angels speak thirty-two times” 1992: 
p. 338. Revelation, according to Boring “as a whole is the voice o f God” 1992: p. 534.
531 Bauckham, The Climax o f Prophecy adds, “Discourses rather than visions predominate as the means of 
revelation. After the first century both Jewish and Christian apocalypticists moved in a different direction, 
concentrating attention on narrations of journeys through the seven heavens. Each of these lengthy works 
(2 Bar and 4 Ezra), has only three visions, occupying only 36 verses of the 693 verses of 2 Bar and only 
about 100 verses of the 718 verses of 4 Ezra. The interpretations of the visions occupy a further 145 
verses of 2 Bar and 72 verses of 4Ezra,\  1993: p. 177.
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then turned to see the voice (1: 10,12). This is an illustration of pars pro toto, which, as
Smart has demonstrated, governs all mythic thinking.
The part does not merely represent the whole, or the specimen its class; 
they are identical with the totality to which they belong, not merely as 
mediating aids to reflective thought, but as genuine presences which 
actually contain the power, significance and efficacy of the whole (1942:
92).
Even though Revelation does appear to set up a programmatic expectation, it is clearly 
not carried out in the body of the material. Implicit in John’s opening statement is that 
he has received this revelation from God. God, Jesus Christ, an angel, servants, and 
John are mentioned by the voice. John offers no explanation. Rather, he says, this 
“revelation” in words and visions is one mediated to him by an angel sent from God. 
The voice boldly declares the content and origin of the apocalypse, it is “a revelation of 
Jesus Christ” (1:1). Not only does John hear God, he hears Jesus; angels; the Spirit; 
the four living creatures; the twenty-four elders; all creation; the souls of martyrs; all 
peoples, tribe and tongues; the great multitude; an eagle; an anonymous ‘they’; those 
that ‘conquer’; the altar; the seven thunders; and the kings, sailors, and merchants who 
lament the destruction of Babylon.
As part of his strategy, John has made a deliberate omission of the rival voices of 
the enemies of God and the Lamb: The dragon; the beast; false prophet, or Babylon or 
the harlot herself. These appear to remain under vocal quarantine, unable to speak.533 
Those who oppose and blaspheme God and the Lamb can “speak”. However, their 
words are never cited (13: 5-6, 11-15; 16:9). Beale says, “calling the speech 
blasphemous enhances the idea of deception, since blasphemy involves slandering or
532 A  cursory glance would suggest that the speaker is John the author who introduces his hearers to what 
he has heard and seen. However, it is unclear whether the voice that the hearers are hearing is the voice o f  
the one reading (ó àvayivciüOKOüv) to those gathered for worship, o l áicoúovxeç (1:3).
533 Refer to Massyngberde Ford, Revelation, 1975 : pp. 21-28; K. Stendahl, 1968, The School of St.
Matthew. Philadelphia: Fortress, pp. 158-159.
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defaming the name of the true God” (1999: 696). John is insistent in reminding his 
audience that it is God who has given the beast permission to act as an antagonist (13: 5- 
6).534 Fundamental therefore to John’s understanding of Revelation is that God executes 
his will and voice through his agents. Revelatory speech and vision are a given 
throughout Revelation. According to John, ears to hear and eyes to see are the 
receptacles that combine in receiving the apocalypse.
Revelation addresses a particular audience - the churches of Asia Minor in the 
first century CE - and he calls upon that audience to respond to the message in particular 
ways. These particular ways are evidenced in the language of hortatory speech 
throughout the seven messages to the seven churches (2: 4-5; 2: 10, 14-16; 2: 20-26; 3: 
2-5; 11-12; 18-21). Basic to each of these exhortations is the qualifying comment by 
John, to hear the Spirit’s words to the churches (2:7, 11,17,29; 3: 6,13,22). Similarly, 
there is also the recognition that John has not only censured and labelled the rival voices 
within the churches, but also they are not allowed to speak.
9.3 Name Calling
In the characterisation of his rivals the pejorative labels which John employs are
indicative of a leader under threat and on the offensive. From this perspective John is
concerned with the deadly activity of false prophets, teachers, and apostles. One of the
puzzling factors of Jewish and early Christian polemic is that it hardly ever really names
its opponents, but tends to use derogatory paraphrases. Hengel asserts,
that this is true of Essene polemic, which conceals its opponents in 
ciphers, but it is also true of the rabbis, who can hide quite different 
groups behind collective terms like minim or sadduqim. Even Paul 
nearly always conceals the names of his most immediate adversaries and
534 Aune, Revelation, notes that “though the term ßX.ao^'niietv occurs only a few times in the Septuagint, 
the object of the verb is usually God (LXX 2 Kgdms 19:4, 6, 22; Isa 52:5; Dan 3:29, LXX 3:96)”, 1998: p. 
743.
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sometimes hides them behind taunt names,535 and the same is true of 
Ignatius, who writes to the Smymeans (7:3): “It is right to refrain from 
such men and not even speak about them [the Docetists] in private or in 
public, but to give heed to the prophets and especially the gospel”... 
One gathers the impression that to mention an opponent by name or to 
describe him precisely was dangerous, as though it brought the one 
using the description under the opponent’s spell himself; therefore the 
opponent is just to be rigorously rejected and at the same time veiled 
(1989:41).
The fatal danger of these false teachers/prophets consists not only in their aberrant 
behaviour, but also in that they and those who follow their voices exclude themselves 
from the New Jerusalem. John’s exhortation to the church at Sardis, “Remember what 
you received and heard; obey and repent” (3:3) points to his self-awareness in a specific 
situation of danger. In John’s eyes, his rivals are to be caricatured before his audience as 
aligned with the diabolical figure of Satan, the beast, and the false prophet. John’s 
specific strategy of name calling requires examination. What is the specific function of 
labelling or name-calling?
The meanings that define people derive from socially drawn sets of lines that 
comprise the specific arrangements of a society.537 To label a person or group 
negatively is a social act of retaliation for some alleged deviance. Under certain 
circumstances in most cultures, such labelling is, as Malina and Neyrey assert “(1) a 
serious challenge to honour or a means of satisfaction, (2) an unprovoked act of
535 Nowhere, in the letters of Paul do we discover the names of the opponents. Cephas, James and Apollos 
cannot really be called opponents. Taunt names or periphrases appear in 1 Cor 11:5, 13f; 12:11; Gal 5:12; 
Phil 3:2; cf. Also Gal 1:7; 3:1, 10; 4:17; 2 Cor 2:17; 4:2; Rom 3:8, 15, 31. Nor are the troublemakers in 
Corinth mentioned by name in 1 Clement.
536 This attitude also explains the widespread silence of rabbis about the Jewish Christians. Only with 
Justin, Melito, Irenaeus and the anti-Gnostic, anti-Marcionite and anti-Montanist authors does this attitude 
change. Now the opponent is mentioned by name and also quoted as was customary in controversies 
between philosophical schools. See M. Hengel, 1989, The Johannine Question. J. Bowden, (trans.), 
London: SCM, p. 171: fn. 66-68.
537 In a social group the concern for order and system indicates what is permitted or proscribed. A strong 
emphasis on purity and its opposite, pollution, suggests a highly ordered social group with clear 
boundaries, a clear classification system, and clear standards of orthodoxy and orthopraxis. In Mt 5:18-20, 
a strong sense of purity demands a radical keeping of all the commandments. Jesus will not relax one iota, 
one dot of law. Hence, the demand for obedience extends beyond mere external observance o f the 
commandments to both interior attitudes and derivative behavior.
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aggression or a preferred mode of retaliation, or (3) an act of assault or a means of 
defense” (1988: 37). Therefore, John’s labelling of his opponents as “Jezebel” or 
“Balaam” “the Nicolaitans” are not simply vaporous words. They are social weapons.
John offers his visions in an environment in which competing claims of various 
prophets vie for mastery (2:20; 22: 18-19). His visions seek in the first instance “to 
persuade those sympathetic to his rivals to resist what he interprets to be his rivals’ 
community-eroding activities” (Maier, 1997: 146). Such charges or labelling by John 
signify lack of allegiance to community ideals. Part of his strategy is to unmask the 
Empire and its sympathisers as a dangerous threat to those whom he esteems as true 
hearers. He promises tribulation and destruction to those guilty of fornication and 
idolatry (22:15).
In John’s hands, or in the hands of an influential person or a powerful group, they serve 
to define a person as out of social place, as permanently deviant. While putting a person 
down may be a joke or a serious challenge, it need not involve situating that person 
outside the accepted boundaries of society. When negative labelling moves from the 
level of gossip and challenge among equals to the level of officialdom, they may serve 
not only to express public recognition of deviance, but also to give increased salience to 
the deviant role itself (Malina & Neyrey, 1988:38).
In the ancient Mediterranean world, in a society built on grades of status, degrading 
terms that stick almost necessarily lead to collective avoidance, ostracism and isolation. 
Negative labelling serves therefore in Revelation as a social distancing device. Negative 
labelling underscores differences and thus divides social categories into polarities such 
as the good and the wicked, heroes and villains, believers and infidels or the honourable
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and the shameful. John’s strategy in silencing rival voices not only incorporates name­
calling, but also is intended to heighten the distance between John and his true hearers 
who endorse his ideology. John’s values and beliefs shape the visions and auditions that 
God gave to him. In the realm of rhetoric, Burke says that,
the realm of rhetoric is division among people. When there is division, 
rhetoric’s task is to move people to identify with one or another set of 
symbols (1969:178).
Thus by exalting himself and linking his opponents to villains in the Jewish scriptures, 
John uses identification to his advantage. John’s insistence on his rivals’ guilt of 
immorality and idolatry do more, however, than create a stylistic whole. They also 
function rhetorically to prepare the audience, who might otherwise sympathize with its 
rivals - and can therefore recognize itself in these charges - to encounter in the 
descriptions of the actions, behaviours, and fate of these alleged evildoers a warning of 
destruction. If earlier in the narrative Christians who are guilty of these charges wear 
the larger than life mythical apparel of biblical villains, later they will encounter 
themselves in a cosmic drama and so discover themselves implicated in scenes of 
corruption and judgment.
This audience, once entangled in John’s representation of them, discovers that its leaders 
share characteristics and motivations identical with those which later visions attribute to 
God’s enemies. Seeing itself displaced in the roles scripted for it in the seven messages, 
it will discover the fate of those who are God’s enemies, whose interests differ little 
from those John associates with names of “Jezebel”, “Balaam”, and the Nicolaitans.
In the course of these unfolding visions, the audience will also come to see it’s own 
destiny. The fate of the accused of the seven messages is sealed as John finally depicts 
the exclusion of idolaters and the immoral from the heavenly Jerusalem (21:8; 22:15).
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In these profiles, members of John’s audience sympathetic to his rivals encounter 
themselves as objects of contempt. Together with name calling, in order to draw his 
audience further into his particular theological vision, John utilises the significant 
medium of worship as a strategic means both to gain control of his audience and to 
silence his rivals. It is not the emperor of Rome but the slaughtered, living Lamb that is 
worthy of worship, a figure that conquered by endurance and suffering rather than by 
imperialist aggression. There could be no common ground for Revelation and the 
imperial cults to share, and that is precisely John’s point. His implicit claim is that only 
God and the Lamb are worthy of worship; claims that are intended through the vehicle 
of song and vision to persuade and motivate true hearers not to abandon their allegiance 
to God and the Lamb.
9.4 Worship as a Polemical Response
roo
The occurrence of so many cultic elements in Revelation, doxologies, 
acclamations, liturgical gestures could indicate a kind of homology between the heavenly 
spheres and the earthly spheres.539 It suggests a circular relationship between the two 
spheres: John sees in the heavens the ideal model of the community’s worship, but, at the 
same time, in his churches people believe they are taking part in the heavenly worship. 
There is no direct reference to the church’s worship, owing to the fiction of the text, 
namely, the heavenly journey of John, but one can see it played out in the cultic 
visionary ecstasy of John.
Hearing and worship constitute an integral link in suggesting the possibility that 
Revelation is both heard and sung in the churches of Asia. In the context of worship the
538 K. Jörns, 1971, Das hymnische Evangelium: Untersuchungen zu Aufbau, Funktion und Herkunft der 
hymnischen Stücke in der Johannesoffenbarung. Gütersloh: Gerd Mohn.
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apocalyptic vision mediated to John finds its hermeneutical locus in the gathered 
assembly in the oral enactment of the “revelation of Jesus Christ”. Therefore ears and 
eyes demand implicit attention on what John is transmitting to his audience. John’s 
audience is asked to hear and see the heavenly throne room as John is explicitly 
transported into heaven “in spirit”.540 Through the door of perception, John is invited 
and also invites his audience to hear and see through his ears and eyes the divine 
mysteries that are communicated to him through the medium of song. At the closure of 
his final address to the Laodicean church (3: 14-22), one would or could expect 
eschatological drama. However, John allows his audience to encounter heavenly 
worship.
In the telling of any story or the presentation of any drama, it is understood that 
the narrators know where they want to take their audience. John knows where he wants 
to take his audience and what specifically he wants to communicate to them. The 
utilisation of hymns, paeans of praise, anthems and doxologies function as integral 
elements in the articulation of John’s rhetorical strategy and ideology in Revelation. For 
the worshipping congregations, it is by means of oral enactment that they enter into 
another realm and experience a new reality, a reality not limited or controlled by the 
imperial voice or the imperial presence. The voice of John is primary, as brother, servant 
and yet, as superior to his audience.
539 For the parallelism between the earthly and the heavenly worship, as a means to regulate earthly 
worship, see W. Schneemelcher, 1989, (ed.), New Testament Apocrypha. Apocalypse of Paul 29; 
Tübingen: Mohr-Siebeck, (5th edn.), p. 660.
540 Precisely how John received the message and vision from this point on in Revelation continues to be 
conjectural. Nevertheless, if it is legitimate to assume that John has had an ecstatic experience, ‘standing 
apart’ from his ordinary self, it is therefore in this state that he receives auditory and visual impressions. 
Further, the expression év jrvei3(iaxi may also be interpreted as John being led or carried in spirit thus 
allowing him to access the voice and vision of God and the throne room. More importantly note that John 
does not explicitly say that it is God who is seated on the throne. ‘The one sitting upon the throne” (4:3).
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The worship scenes from chapters 4 and 5 in effect actually serve to initiate the call to 
John’s audience to celebrate God’s rule and reign, both now, in the present and for the 
future. Again with strategy in mind, according to Bauckham, a much bigger picture is 
brought into sharper relief:
The Roman Empire, like most political powers in the ancient world, 
represented and propagated its power in religious terms. Its state religion, 
featuring the worship both of deified emperors and of the traditional gods of 
Rome, expressed political loyalty through religious worship. In this way it 
absolutised its power, claiming for itself the ultimate divine sovereignty 
over the world. And so in effect it contested on earth the divine sovereignty 
that John sees acknowledged in heaven in chapter 4. The coming of God’s 
kingdom on earth must therefore be the replacement of Rome’s pretended 
divine sovereignty by the true sovereignty of the One who sits on the 
heavenly throne (1993: 34).541
Competing sovereignties may propose following other gods or powers, but John’s 
compositions, namely some of his hymns and their settings may be viewed as a means to 
counter and even parody Roman imperial court ceremonial (4: 9-11; 7:12; 11:15, 17-18; 
15: 3-4; 16: 5-7). In addition, the throne room setting is intended to alert hearers and 
readers alike to the sovereignty of God: “the one who is and the one who was and the 
coming one” (1:4). For the one who has an ear to hear (obey) will not only worship with 
angels and elders, they will also participate in the New Jerusalem and in the victory of 
the Lamb over the enemies of God.
For John, access to the reign of God is now made possible through the death of the Lamb 
(1: 5-6). Thus the prayers of the saints become part of the chorus of those who worship 
God and the Lamb. John’s audience therefore may enjoy a new status as “priests and 
kings to serve God”. This new status is an added incentive for those whom John would 
designate as true hearers. True hearers are those whom he calls “priests and kings”. 
According to John, they too have unhindered access to God through what the Lamb has
541 Bauckham, The Theology of the Book of Revelation, 1993: pp. 39,43,44-45, 59, 143, 159-60, 162-63.
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accomplished (1: 5-6; 5: 9-10). As a basis for his strategy of control in silencing rival 
voices, John is utilising a liturgical perspective to serve and heighten one’s 
consciousness of God and the Lamb as the central focus of worship. John reports to his 
audience what he hears:
Then I saw another angel flying in midheaven, with an eternal gospel to 
proclaim to those who live on the earth - to every nation and tribe and 
tongue and people. He said in a loud voice, “Fear God and give him glory, 
for the hour is come; and worship him who made heaven and earth, the sea 
and the springs of water” (14: 6-7).
Then another angel, a third, followed them, crying with a loud voice, 
“Those who worship the beast and its image, and receive a mark on their 
foreheads or on their hands, they will also drink the wine of God’s wrath, 
poured unmixed into the cup of his anger, and they will be tormented with 
fire and sulfur in the presence of the holy angels and in the presence of the 
Lamb. And the smoke of their torment goes up forever and ever. There is 
no rest day or night for those who worship the beast and its image and for 
anyone who receives the mark of its name” (14: 9-11).
The mention of the “loud voice” explicitly demands obedience, for it is a command from 
God. From the mouth of the angels the “loud voice” is insistent that God is to be 
worshipped. The consequences are devastating for all those who worship the beast. By 
portraying his rivals and their followers as aligned with the forces of evil, John is 
actually promoting his leadership position by undermining that of his opponents.
Because hearing is directly equated with obedience, what the audience does with 
what they hear mediated to them through the heavenly worship is intended to elicit a 
response of allegiance and faithfulness to God and the Lamb. As much as Revelation is 
visionary and apocalyptic, it is grounded in a specific time and a specific place. This is 
particularly evident in its hymns. One feature of the ceremonial of the heavenly throne 
room in Revelation is the inclusion of about fifteen hymns or hymn-like compositions at 
various junctures in John’s audition/vision report.542 They are often arranged so that the
542 These hymns or hymn-like compositions include4:8c; 4:11; 5:9b-10; 5:12b; 5:13b; 7:10b; 7:12; 11:15b; 
11:17-18; 12:10b-12; 15:3b-4; 16: 5b-7b; 19:lb-2; 19:5b; 19:6b-9.
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two or three hymn-like segments are placed together in an antiphonal arrangement (4: 8- 
11; 5:8-14; 7:9-12; 11:16-19; 16: 5-7; 19: 1-4, 5-8), so that there are a total of eight 
choral interludes in which hymns play a significant role. It is possible that some of the 
heavenly, hymnic liturgies found in the book of Revelation served the purpose of 
preparing the seer to receive and handle revelatory visions (Aune 1986a: 82-83).
Because hymns were vehicles of sacral power, they were possibly sung as preparation
for receiving revelatory visions. Rowland notes that “merkabah hymns prepare the
mystic to see the divine glory” (1979: 152). Similarly, Gruenwald comments that “the
hymns are learned to serve as theurgic protectives on behalf of the visionary who
ascends and descends through cosmic spheres” (1980: 103).543 Gruenwald concludes,
Whether these hymns were said as autohypnotic means or whether they 
were recited in heaven as protective means, many of those Jewish hymns 
do not read, however, as magic formulas; they are lyrical songs of praise 
in their tone and form. The songs learned are songs of praise said by 
angelic beings, and even by the Throne of Glory (1980: 103-104).
If hymns have sacral power, then, the function of hymns in Revelation is to mediate 
revelation to those who have ears to hear angels and heavenly creatures through John. 
The content articulated by John in his definitive composition of songs and acclamations 
involves passing on to his audience hearing the singing of the hymns or the chanting of 
the acclamations by the four living creatures (4:8; 5:8; 7:11); the twenty four elders 
(4:10; 5:8; 7: 11; 11:16; 16:5); the martyrs (6:10); every creature in the universe or 
under the earth and under the sea (5:13); one or more angels (5:11; 7:11: 16:5); the great 
multitude of victorious saints (7:9f; 15:2f; 19:1, 6); and finally a mysterious heavenly 
voice (11:15).
543 See Hekalot Rabbati 1:1, quoted by I. Gruenwald, 1980, Apocalyptic and Merkavah Mysticism. Leiden: 
Brill, p. 103.
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The worship passages in Revelation therefore form both an integral part of the structure 
of the whole book. John’s selection of hymns and anthems of worship and praise 
function as vehicles to take the participants away from ordinary time and space into 
another time and space where the transcendent can be glimpsed and entered so that his 
audience may experience a new reality. This entrance into another reality or dimension 
is not to be viewed as an escapist route. John’s audience is well grounded in the world 
of their day and time, the correspondence with heaven is primarily designed to both 
enlarge their perception of the cosmos and also to enhance their understanding of the 
God who rules over the cosmos.
In chapter 4, the four living creatures open with their trisagion to God, “Holy, 
holy, holy is the Lord God almighty” (4:8), and the twenty-four elders respond, “You 
are worthy” (5: 9-11).544 These two then combine to form one choir to celebrate the 
Lamb’s achievement (5: 8-10), to which the even mightier chorus of the myriads and 
angels reply with his sevenfold attributes (5:11): “All creation” follows, linking God and 
the Lamb together in crescendo (5:13), and finally the four living creatures return with a 
concluding “Amen” (5:14).545 Therefore chapter 4 is not to be seen simply as one scene 
among others, but it is the initial scene in a new major section and constitutes a major 
turning point in John’s work. It would seem to be a legitimate expectation for the initial 
scene in a major new section of writing to reflect something of the important convictions 
that determine precisely the content of what John wants his audience both to hear and to 
see. Two significant areas emerge that sustain John’s deliberate strategy.
544 Boring, Revelation, claims that the repeated accolade “Worthy art thou” (4: 11; 5: 9; cf. 5: 12), directed 
to God and the Lamb, “reflects the acclamation used to greet the [Roman] emperor during his triumphal 
entrance”. He adds that the title ‘our Lord and God” (4: 11; cf. 4: 8; 11: 17; 15: 3; 16: 7; 19: 6) ‘is 
paralleled by Domitian’s insistence that he be addressed by this title”, 1989: p. 103.
45 Antiphonal singing is also found in 7: 9-12; 11: 15-18; 16: 5-7 and 19: 1-8.
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John’s audience, listening as John attempts to communicate the worship around the 
throne, would have noticed that the theme in chapter 4 differs from that in chapter 5, 
suggesting a progressive sequence. In 4:11, the themes are the worthiness of God and 
his creative will: “You are worthy, our Lord and God, to receive glory and honour and 
power, for you created all things, and by your will they were created and have their 
being” (4:11). The only other place where God is extolled as creator is the moment 
when the great angel swears by the God who created “heaven and earth” and declares 
that “there will be no more delay” (10: 2-6). For John’s audience this attestation of 
God’s sovereignty is strategically preparing them to face the final choice that awaits 
them.
Similarly, the dialogue between John and the elder is also pertinent to those with ears to 
hear. The ascription of “worth” to God alone in chapter 4 in actual fact forms part of the 
question asked, “Who is worthy to open the book and to break its seals?
John’s choice of the word “worthy” poses two possibilities for further consideration. On
the one hand, John has turned the attention away from God to the issue of the sealed
scroll and the impending destiny that awaits those who have ears to hear. With the
opening of the seals, destinies begin to be revealed. John hears the mighty angel saying,
Who is worthy to open the scroll and break its seals? And no one in 
heaven or on earth or under the earth was able to open the scroll or to look 
into it. And I began to weep bitterly because no one was found worthy to 
open the scroll or to look into it (5: 2-4).
On the other hand, John’s presentation of the Lamb is designed to underscore a central 
reversal in Revelation. At the heart of this reversal is fundamentally a redefinition of 
power as perceived in John’s understanding of the death of Jesus. The Lamb 
exemplifies through his death the radical reversal of power unleashed through
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vulnerability. However, what John sees results in great consternation. Similarly, what
he hears concerning the one who will break the seal is so unlike the magnificent figure
that he encountered in 1: 12-20. The scene here revolves around the question, “Who is
worthy to take the scroll?” The answer is given. An answer is announced by an elder
that the Lion and conquering one is worthy.
Then one of the elders said to me, “Do not weep. See, the Lion of the tribe 
of Judah, the Root of David, has conquered, so that he can open the scroll 
and its seven seals” (5: 5).
The “new song” sung by the twenty-four elders also elaborates on the answer. John
communicates this through the medium of song and worship for his audience:
“You are worthy to take the scroll and to open its seals, for you were 
slaughtered and by your blood you ransomed for God saints for every 
tribe and language and people and nation; you have made them to be a 
kingdom and priests serving our God and they will reign on earth” (5:9- 
10) .
The four living creatures, supported by the twenty-four elders together, drum up a 
chorus that swells until it encompasses every voice in the universe: “Then I heard every 
creature in heaven and on earth and under the earth and in the sea, and all that is in them, 
singing” (5:13). Acclamation after acclamation applauding the “one seated on the 
throne”, and “the Lamb” (5: 13-14). But what does John see? “A lamb standing as 
slaughtered” (5:6).546 Even though the Lamb bears the marks of its slaughter (5:6), he is 
declared “worthy” precisely because he was slaughtered (5:9). Having been slaughtered 
is an essential part of his identity (5:12; 13:8). Unlike the presentation of the lamb in the 
Fourth Gospel, as one that “takes away the sins of the world” (Jn 1:29), the reference 
here in Revelation does not imply that the lamb is a sacrifice for sin in the sacrificial 
cult. Laws comments,
546 For a discussion of the metamorphoses through the various levels in the Animal Apocalypse, see D. 
Bryan, 1995, Cosmos, Chaos and Kosher Mentality. JSPSS, 12, England: Sheffield Academic, pp. 47-52.
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the language used is that of murder, not ritual sacrifice.547 There is no 
interest in the act of sacrifice itself in Revelation, whatever else was a 
concern of John expiation for sin was not central to it (1988: 30).548
It is also interlinked with other heavenly-earthly eschatological visions of redemption. It
recalls the exaltation and enthronement of the Lamb in chapter 5, the “sealing” of the one
hundred and forty-four thousand of the tribes of Israel, as well as the eschatological
multitudinous company of the Lamb in chapter 7. The vision of the one hundred and
forty-four thousand with the divine name on their foreheads is clearly an antithetical
vision to those of the dragon and the two beasts in chapter 13.549 On the other hand, it
points forward to the victory of the Lamb and those with him,
they will make war on the Lamb, and the Lamb will conquer them, for he 
is Lord of lords and King of kings and those with him are called chosen 
and faithful (17: 14).
and to the vision and audition of the “marriage of the Lamb” (19: 7-10); and to those with 
the name of God on their foreheads serving God and “seeing his face” in the New 
Jerusalem (22: 3-5). It also alludes to the promise for the “conquering one” (3:12) and 
the New Jerusalem (21:1; 22:5). John’s portrayal of the Lamb specifically in the context 
of worship is to mediate understanding of the one that is worthy of worship and 
obedience. By juxtaposing visions and auditions of salvation and worship with those 
who oppose God and the Lamb, John seeks to persuade and motivate his audience to 
make their decision for God in the face of impending suffering, even death.
547 The NRSV translates èocjxryiiévov as ‘slaughtered’ rather than ‘sacrificed’ or ‘slain’. Murdered would 
have been another acceptable choice here. Apart from 5: 6, 9, 12; 13:8, sphazo refers to the murder of 
humans in 6: 4, 9; 13: 3; 18: 24. For more on sphazo as ‘slaughter, see, Laws, In Light o f the Lamb, 1988: 
pp. 25-35.
48 Carnegie, ‘The only hymn in which expiation of sins is inferred is the one hymn the author did not 
compose himself, but which he drew from traditional material (1: 5b-6)”, 1982: p. 246.
549 A parallel to Rev 14:1 is found in Odes Sol 42:20: “An I placed my name upon their head, /because they 
are free and they are mine.” J. Charlesworth, 1977, The Odes of Solomon: The Syriac Texts. Missoula: 
Scholars; Mounce, Revelation notes “the ‘seal’ or ‘name’ empowers saints to persevere through adversity 
which authenticates their faith as genuine and shows that they truly belong to God. The “seal” is a symbol 
of allegiance”, 1977: p. 269.
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John repeatedly reminds his audience that the demand to worship [only] God is central to 
the apocalypse. God, according to John, defines his own future not as an infinite 
extension of existence, but as the deliverance and vindication of his people. As 
Bauckham writes, “This is the biblical God, who chooses as his own future, his coming 
to his creation, and whose creation will find its future in him” (1993: 30).550
The worship medium as polemic serves John well in his strategy to persuade his 
audience to remain faithful to the end. For John’s audience, it can be reduced to a choice 
of either a place of honour with the Lamb in the New Jerusalem, or a place outside the 
gates of the heavenly city, enamoured and intoxicated with worship of the whore.
9.5 The Final Choice - Rome or the New Jerusalem
No one is exempt from John’s strident remarks, neither his audience, nor those 
whom he denounces as false-prophets, teachers, apostles, or “those who call themselves 
Jews”. Any teaching contrary to how John interprets the witness of Jesus and the visions 
and auditions granted to him invites scorn and denunciation from him. Hearing and 
seeing are his domain, it is he who has been granted the apocalypse. Others, according 
to John, are unable to see and hear, therefore they are unwilling to understand or obey 
the message that he has communicated.
On a rhetorical level, in terms of literary skill, its most immediately obvious 
effect is to present a message as the word of the Lord, beyond criticism or question. A 
message that would bear a generic resemblance with the Hebrew prophetic tradition:
550 Rowland, 1971, majored on ‘The Influence of the first Chapter of Ezekiel on Jewish and Early 
Christian Literature” for his Ph.D. dissertation, Cambridge University. However, he has since had his 
work published with a massive introduction too apocalyptic literature entitled, 1982, The Open Heaven: A 
Study of Apocalyptic in Judaism and Early Christianity. London: SPCK.
Thus says the Lord of Hosts, “As I have said, so it shall be; and as I have 
purposed so the matter shall remain” (Isa 14:24; cf. Ezek 15:6; cf. 20: 30- 
31; Mic 2:3).
John has received a revelation from God, therefore it is to be received as “the word of the 
Lord”. John is leading his audience to a place of final choice. Receptivity to the word of 
the Lord from John requires heeding his insistent call to have ears to hear. The final 
reward for John’s audience will be that they are either inside the New Jerusalem or 
outside the gates.
In his portrayal of the demise of Babylon (18:1-19:10), John dominates the report 
notably with speech. John reports seeing “another angel coming down from heaven” 
(18:1), but then speech takes over (18: 2-20). Initially, the voice of an angel declares the 
fall of Babylon (18: 2-3). Then “another voice from heaven” makes a rather lengthy 
speech regarding Babylon’s demise (18: 4-8,14,20), and there are the lamentations of 
kings (18: 9-10), merchants (18: 11-17), and shipmasters (18: 18-19). Speech continues 
to dominate. After these laments, there are hymns of rejoicing, and a prophetic sign is 
formed. “A mighty angel took up a stone like a great millstone and threw it into the 
sea”, the meaning of which the angel explains to John (18: 21-24). John’s emphasis is 
on ears.
In the narration of the fall of Babylon, from the perspective of those who mourn 
over Babylon (the kings, merchants, and seafarers, 18: 9-19), the lamentations function 
therefore as a kind of hermeneutical trap. With these visions, speech dominates over 
sight, the ear over the eye. His audience is intended to hear the mourners. John sees 
“another angel coming down from heaven”, but then speech takes over, the angel “called 
out with a mighty voice” (18:1):
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“Fallen, fallen is Babylon the great! It has become a dwelling place of 
demons, a haunt of every foul spirit, a haunt of every foul bird, a haunt of 
every foul and hateful beast. For all the nations have drunk of the wine of 
the wrath of her fornication, and the kings of the earth have committed 
fornication with her, and the merchants of the earth have grown rich from 
the power of her luxury” (18: 2-3).
John hears another voice from heaven saying, “Come out of her, my people” (18:4ff.). 
John reports, “and the kings of the earth, who committed fornication and lived in luxury 
with her,
will weep and wail over her when they see the smoke of her burning; they 
will stand far off, in fear of her torment, and say, “Alas, alas, the great city, 
Babylon, the mighty city! For in one hour your judgment has come” 
(18:9-10).
In addition John says,
And all shipmasters and seafarers, sailors and all whose trade is on the sea, 
stood far off and cried out as they saw the smoke of her burning, “What 
city was like the great city?” And they threw dust on their heads, as they 
wept and mourned, crying out, “Alas, alas, the great city, where all who 
had ships at sea grew rich by her wealth! For in one hour she has been laid 
waste. Rejoice over her, O heaven, you saints and apostles and prophets! 
For God has given judgment for you against her” (18:18-20).
After hearing these laments and hymns of rejoicing, John says that he hears and sees, “a
mighty angel”. This mighty angel performs a prophetic sign of casting a millstone into
the sea, the meaning of which the angel then explains to John, saying,
“With such violence Babylon the great city will be thrown down, and will 
be found no more; and the sound of harpists and minstrels and of flutists 
and trumpeters will be heard in you no more; and an artisan of any trade 
will be found in you no more; and the sound of the millstone will be heard 
in you no more; and the light of a lamp will shine in you no more; and the 
voice of bridegroom and bride will be heard in you no more...” (18: 21- 
23).
As much as audition and speech dominate, in a peculiar way John’s emphasis focuses on 
what is no longer heard in Babylon. The repetitive refrain in these verses of “heard in 
you no more” accentuates and intensifies the mood and tone of a future place where
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music and millstone, and the sounds of the voice of bridegroom and bride will be no
more. Hearers are being faced with the finality of choice. However, after the sounds of
lament and mourning, John hears a ritual of praise within a throne scene:
After this I heard what seemed to be the loud voice of a great multitude in 
heaven saying, “Hallelujah! Salvation and glory and power to our God, for 
his judgments are true and just; he has judged the great whore who 
corrupted the earth with her fornication, and he has avenged on her the 
blood of his servants” (19: 1-2).
Once more they said, “Hallelujah!”... And the twenty-four elders and the 
four living creatures fell down and worshiped God who is seated on the 
throne, saying, “Amen. Hallelujah!” And from the throne came a voice 
saying, “Praise our God all you his servants, and all who fear him, small 
and great”. Then I heard what seemed to be the voice of a great multitude, 
like the sound of many waters and like the sound of mighty thunderpeals, 
crying out, “Hallelujah! For the Lord our God the Almighty reigns. Let us 
rejoice and exult and give the glory for the marriage of the Lamb has 
come...” (19: 3-7).
Revelation reaches its climax with the presentation of the destruction of Babylon and its 
substitution with the New Jerusalem. The intimate connection between these two 
parallel sections (17:1-19:10), moreover, is indicated by the announcement of the 
wedding feast of the Lamb at the end of the liturgy (19: 1-8), which celebrates the fall of 
Babylon. Audition and speech continue to be primary.
Intentionally, John’s strategy is aimed at setting up those hearers who have become 
collaborators with the Roman/Babylon economy. The important feature from the 
perspective of hearing concerns those who have either been deceived by the whore or 
who are somehow vacillating between Rome and the New Jerusalem. These are 
members of the very Christian communities to which John is writing. Therefore, 
according to Bauckham,
any hearers who find themselves sharing the perspective of Rome’s 
mourners viewing the prospect of the fall of Rome with dismay - should 
thereby discover, with a shock, where they stand, and the peril in which 
they stand (1991: 84).
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Integral to this interpretation is the connection linked to John’s rhetoric employed against
“Jezebel”, and “Balaam”, (2: 14,20). Both “Jezebel” and “Balaam” are charged with
fornication and deceit (2:20; 18:9). “Jezebel” in John’s opinion has encouraged
accommodation with Rome. The application of this hermeneutical stance indicates that
John’s goal is not primarily to condemn the dominant, external culture, but rather, he is
unmasking the evil empire for his own ends. In other words, he wants to convince the
uncommitted majority that he and not the prophet labelled as “Jezebel” is the true
prophet and leader. Duff comments that,
While chapters seventeen and eighteen are a critique of Rome, more 
importantly they represent a development in Revelation’s profile of 
idolaters and fornicators. Revelation 17 recasts the seer’s rival Jezebel in 
the role of the harlot (1996: 14).551
For John’s audience this approach may in fact underscore the connections between the 
Babylon vision in chapters 17-18, and the seven messages to the churches in chapters 2 
and 3. The simple vilification of other Christians and proving that “Jezebel” is a false 
prophet is an important secondary rhetoric in Revelation, but it needs also to be seen as 
not overshadowing John’s anti-imperial polemic against Rome. Significant also to the 
book’s argument is the portrayal of Rome and the New Jerusalem as contrasting empires, 
and the centrality of the image of “city”.552
Prior to chapter 17, two brief glimpses set the stage for the Babylon portrait.553 A 
one-line reference to “Fallen, fallen is Babylon the great!” (14:8), and a longer reference, 
“The great city was split into three parts, and the cities of the nations fell. God 
remembered great Babylon and gave her the wine-cup of the fury of his wrath” (16:19).
551 See H. Meier, 1997, “Staging the Gaze: Early Christian Apocalypses and Narrative Self- 
Representation”, HTR 90 suggests that D uffs critique is the object of the book’s primary polemic, p. 149.
552 See Schiissler Fiorenza, 1988, “The Rhetoricality of Apocalypse and the Politics of Interpretation”, 
epilogue to the second edition of The Book of Revelation: Justice and Judgment. Minneapolis: Augsburg, 
pp. 207, 231 n.18.
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These previews utilised by John provide signals for his audience in terms of what they 
can anticipate.554 Quite stridently, John asserts that anyone who worships the beast or 
receives its mark “shall drink the wine of God’s wrath” (14: 9-10). God renders a legal 
verdict against Rome and sentences the city to drink the divine cup of wrath: “Babylon” 
and the “wine of wrath”, appear in chapters 14 and 16 as new imagery in the argument of 
Revelation.555
Similarly, Babylon’s introduction as “Fallen, fallen” signals Babylon’s impending doom 
through a formulaic dirge or lament, a form typically used for mourning or satirising the 
death of individuals or cities.556 The “cup of wrath”, a central symbol in Revelation’s 
multivalent imagery of judgment against Babylon (16:19, 17:4, 18:3), is an image that 
draws on the prophetic traditions in which the cup of wrath is a powerful symbol of 
judgment against evil doers, especially foreign nations.557
The angel indicts the whore in terms of her interactions as one with whom the 
kings of the earth have committed fornication, and with the wine of whose fornication 
the inhabitants of the earth have become drunk (17:2). These actions of committing 
fornication and becoming drunk point directly to the great whore’s intent of seducing and
553 This previewing technique is used also for the bridal New Jerusalem, glimpsed in Rev 19: 7-8, two 
chapters prior to the main Jerusalem.
554 See Schiissler Fiorenza’s, 1985, Justice and Judgment reading of the makarisms as “rhetorical markers 
that appeal to the active decision of the audience and make sure that the multivalent images and symbols 
are understood in a certain way”, p. 189.
555 The sudden mention of Babylon (14: 8) with no introduction is similar to the way other figures such as 
“the beast” (11:7) are introduced abruptly, suggesting possible prior familiarity on the part of John’s 
hearers. See Swete, 1977, Revelation. Reprint Grand Rapids: Kregel.
556 Rev 14: 8 is an allusion to Isa 21: 9: “Fallen, fallen is Babylon”. Other examples of this same dirge 
introduction are 2 Sam 1: 19; IMacc 9: 21 and Amos 5: 2. G. Yee, 1988, ‘The Anatomy of Biblical 
Parody: The Dirge Form in 2 Samuel 1 and Isaiah 14”, CBQ 50, pp. 565-86, analyses the function of the 
satiric lament over a tyrannical king in Isa 14: 12 and notes its similarity to genuine laments, including the 
introductory formula, “Fallen, fallen.” When the funeral dirge is pronounced satirically while the tyrant is 
still alive, “the dirge parody now functions as prophecy, announcing the certain death of an oppressive 
ruler as if it had already taken place”, p. 578.
557 See also, Isa 51: 17; Lam 4: 21; Zech 12: 2; Obad 16; Pss Sol. 8: 15; 2Bar. 13: 8. Jeremiah’s use of the 
cup image is the most extensive, spanning the multi-nation cup (Jer 25), to his portrayal of Babylon as a 
cup (Jer 51:7), and the punishment of Babylonian officials with perpetual drunkenness (Jer 51: 57).
- 299 -
intoxicating the world. The label of fornication applied to Rome reminds John’s
audience of those leaders (Balaam and Jezebel) within the churches whom he condemns
for beguiling his audience to “commit fornication” (2: 14,20).
Revelation’s labelling of Babylon as a “prostitute” (Rev 17:1) serves as a 
political and economic indictment of Rome enriching itself at the expense 
of colonised peoples, and for forcibly seducing its clients - states.558
By introducing Rome in relation to these two negative interactions, fornication and 
intoxication, John constructs Rome as a dangerous enticing figure that lures the world 
into its sphere of influence and now must be judged. This introduction functions to warn 
John’s audience of Rome’s dangerous power, and at the same time lays the groundwork 
for the final choice that his audience will be asked to make: Rome or the New 
Jerusalem.559
It would be legitimate also to suggest that John’s exhortatory comments to the Laodicean
church provide a preamble to the economic context of understanding the retribution for
an exposé of excessive wealth and boasts of invincibility by Babylon and all her
devotees (18:7). John wants all the churches to consciously feel the threat of nakedness
in the closing comments to the Laodicean hearers:
For you say, “I am rich, I have prospered, and I need nothing. You do not 
realise that you are wretched, pitiable, poor, blind, and naked. Therefore I 
counsel you to buy from me gold refined by fire so that you may be rich; 
and white robes to clothe you and to keep the shame of your nakedness 
from being seen; and salve to anoint your eyes so that you may see” (3:
17-18).
but intentionally this is a threat of economic and spiritual reversal. No one is excluded.
558 See Bauckham, 1991: pp. 55-57; Fekkes, 1994: pp. 209-210; Ruiz, 1989: p. 305.
While Revelation’s language world is apocalyptic, this does not preclude the use of wisdom imagery 
and structures in constructing the text’s ethical appeal. The use of a wisdom theme such as the ethical 
choice of Babylon or the New Jerusalem in Revelation becomes all the more plausible in light of evidence 
from Qumran, 4 Q184 indicates that the Qumran scribes found the feminine figure compelling. 4 Q184 is a 
vivid portrayal of an evil seductress in the tradition of Proverbs 1-9. The Qumran biblical manuscripts are 
listed by cave in F. Martinez, 1994, The Dead Sea Scrolls Translated: The Qumran Texts in English. W.
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Now that God’s people have been called to come out in order to escape its destruction, 
where are they to go? What alternative place awaits those who undertake the exodus? 
Attention is drawn to John’s use of a significant identity marker that he has employed 
previously, “Then I saw heaven opened” (19:11; cf. 4:1).
The idea of heaven being opened is always expressed in relation to revelations of great 
importance.560 This identity marker of the opening o f the heavens and the hearing of the 
voices also serves John’s interests in reinforcing his place of privilege and authority as 
“the hearing and seeing one” (22:8). The possibility that John has used “Then I saw 
heaven opened” with the specific intent of engendering both anticipation and expectation 
for the ears and eyes of his audience is certainly plausible and of significant importance 
in calling his audience to have ears to hear. Eyes and ears combine to behold the place 
that faithful witnesses have eagerly anticipated.
Those who have maintained the path of honour as designated by John their ears and eyes
are to be open to receive this expression in terms of celebration:
Let us rejoice and exult and give him the glory, for the marriage of the 
Lamb has come, and his bride has made herself ready; to her it has been 
granted to be clothed with fine linen, bright and pure. For the fine linen 
are the righteous deeds of the saints. And the angel said to me, “Write
Watson, (trans.), Leiden: Brill, pp. 467-518; 4 Q 184, G. Vermes, 1997, (trans.), The Complete Dead Sea 
Scrolls in English. London: Penguin, p. 395, see also 4 Q185 regarding the feminine Wisdom figure.
560 See Prigent, The Apocalypse, 2001: p. 538. See also, “And afterward it happened that, behold, 
the heaven was opened, and I saw, and strength was given to me, and a voice was heard from on 
high which said to me (2 Bar 22:1), and “In those days Jesus came from Nazareth of Galilee and 
was baptised by John in the Jordan. And just as he was coming up out of the water, he saw the 
heavens tom apart and the Spirit descending like a dove on him. And a voice came from heaven,
“You are my Son, the Beloved; with you I am well pleased”. (Mk 1:9-11); Six days later, Jesus 
took with him Peter and James and his brother John and led them up a high mountain, by 
themselves. And he was transfigured before them, and his face shone like the sun, and his clothes 
became dazzling white. Suddenly there appeared to them Moses and Elijah, talking with him.
While he was still speaking, suddenly a bright cloud overshadowed them, and from the cloud a 
voice said, ‘This is my Son, the Beloved; with him I am well pleased; listen to him!” (Mt 17:1-6); 
“When they heard these things, they became enraged and ground their teeth at Stephen. But filled 
with the Holy Spirit, he gazed into heaven and saw the glory of God and Jesus standing at the 
right hand of God. ‘Look,’ he said, “I see the heavens opened and the Son of Man standing at the 
right hand of God!” (Acts 7: 54-56).
this: Blessed are those who are invited to the marriage supper of the 
Lamb” (19: 7-9).
Pertinent to our understanding of John’s rhetoric is that having declared the demise of 
Babylon, he now prepares those who have ears to hear for the great finale concerning the 
decisive defeat of the beasts and their armies (19: 11-21). The defeat that the Lamb 
imposes on his enemies - Babylon, the beast, the false prophet, and Satan - foresees the 
transition of the vision of Babylon into the vision of the New Jerusalem. The most 
important eschatological enemies, the beast and the false prophet (13), Satan (12: 2-18), 
death and Hades (6: 8) are arranged in reverse order from their appearance in Revelation 
and their complete destruction is associated with the end of all who opposed God and the 
Lamb.561
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However, amidst the details of such an epochal event, there is no reference at all
to hearing in chapter 20. This salutary feature perhaps is meant to remind the audience
that the reason for the conspicuous absence of hearing in this chapter is intended to
reinforce the inability and obduracy of human beings to respond to the divine activity
manifest so clearly in an earlier chapter:
calling to the mountains and the rocks, “Fall on us and hide us from the 
face of the one seated on the throne and from the wrath of the Lamb; for 
the great day of their wrath has come, and who is able to stand?” (6:16- 
17).
As stark and as graphic as this word picture is, the impending day of wrath is unable to 
move John’s audience to a place of repentance. John’s audience is given the opportunity 
to hear and see things differently. In the face of the continued witness of the judgmental 
activity from the one who is seated on the throne, John’s audience particularly those who 
have chosen to refuse to heed his message, continue to disclose an intransigent attitude.
561 See J. Filho, 2002, ‘The Apocalypse of John as an Account of a Visionary Experience: Notes on the 
Book’s Structure”, JSNT 25, pp. 225-229.
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The absence or omission of hearing from this epochal event stands in direct contrast to a 
feature so prevalent in the opening chapters of Revelation, namely, the call to have ears 
to hear. Implicit in this call is the message of repentance (2: 5,16,21; 3: 3,9,19). 
However, in the closing chapters of Revelation, no voice is heard; specifically, no further 
call to repentance is heard. Rather, judgmental activity ensues. A great white throne is 
mentioned,
Then I saw a great white throne and the one who sat on it; the earth and the 
heaven fled from his presence, and no place was found for them. And I 
saw the dead, great and small, standing before the throne, and books were 
opened. Also another book was opened, the book of life. And the dead 
were judged according to their works, as recorded in the books (20: 11- 
12) .
Heaven and earth disappear in preparation for the “new heaven and new earth” (20: 4-6,
11-15), but no voices are mentioned. What John reports is that,
the cowardly, the faithless, the polluted, the fornicators, the murderers, the 
sorcerers, the idolaters, and all liars, their place will be in the lake that 
bums with fire and sulphur, which is the second death” (21:8).
Therefore for those who have ears to hear and eyes to see this is no neutral vision of 
reality, the ideology of those who follow after the whore are unmasked “let the evildoer 
still do evil, and the filthy still be filthy” (22:11).
The New Jerusalem according to John is for the tme hearer. The true hearer is
one who endorses John’s worldview and particular theological vision. John can abide
neither difference nor dialogue. John’s language is exclusive and clearly conveys that
there is no place for those who advocate deviant behaviour. John will not countenance
any behaviour that conforms to the false teachers and false prophets in the churches:
But nothing unclean will enter it, or anyone who practices abomination or 
falsehood, but only those who are written in the Lamb’s book of life 
(21:27).
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This is John telling his audience that he saw “a new heaven and a new earth”. As in the 
first creation, the power of chaos must be put in subjection, so that the new creation 
might be established. This way of speaking reaffirms to John’s audience the assurance of 
the final victory over chaos that does not only restore but also surpasses the first order of 
things. For this reason, following upon the final battle, the appearance of the New 
Jerusalem as temple and paradise represents the restoration and the confirmation of 
order.562
Immediately after declaring the fall of Babylon, John offers a preview of God’s 
alternative, the New Jerusalem. The vision of the New Jerusalem is rooted in the 
traditions concerning an earthly city and a historical temple, which are linked to the 
mythical consciousness of Israel. The way in which the New Jerusalem is presented 
demonstrates that it does not signify simply a historical city, but a universal community, 
access to the presence of God, to eternal life and to the final victory over chaos. In the 
scenes that follow audition is primary.
John’s final scene is speech. He is “the hearing and seeing one” and the voice describes 
to him this new situation:
And I heard a loud voice from the throne saying, “See, the home of God is 
among mortals. He will dwell with them as their God; they will be his 
peoples, and God himself will be with them; he will wipe every tear from 
their eyes. Death will be no more; mourning and crying and pain will be 
no more, for the first things have passed away” (21; 3-4).
The one on the throne continues to speak, and John is directed to write, “for these words 
are trustworthy and true” (21:5). John’s audience is privileged as he conveys to them 
what he hears. Right to the very end in his articulation of the apocalypse, John brings 
home to his audience that the utterance that has rendered his words as being true and
562 K. Wengst, 1987, Pax Romana and the Peace o f Jesus Christ. London: SCM, pp. 134-135.
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tmstworthy proceed from none other than the one seated upon the throne. The 
trustworthiness of the words in Revelation is a theme throughout the book (3:14; 19:9- 
10,11; 21:5). At the conclusions of the visions (22: 6-21) John reminds his audience that 
the interpreting angel says to him,
“These words are trustworthy and true, for the Lord the God of the spirits 
of the prophets, has sent his angel to show his servants what must soon 
take place”. “See, I am coming soon! Blessed is the one who keeps the 
words of the prophecy of this book”. I, John, (ó dicobmv icai ßAijtmv), 
the one who heard and saw these things (22: 6-8).
John sustains the gravity related to hearing by tying it up with the speech from the “ one 
who is sitting on the throne”. Through his language, from beginning to end, John 
reminds his audience that the words of this prophecy came from an angel sent by God (1: 
1-3). The imminence of the end, “Surely, I am coming soon” (22:20), and the blessing 
associated with those who will keep the words of this book resonate with particular 
clarity.
The place of honour is afforded to those responsive to the words of the Spirit of God.
The place of honour is for those who have maintained their purity. These have not
defiled themselves by acquiescing to rival voices opposed to John’s particular
theological vision and ideology. Therefore those with an ear to hear are to see
themselves participating along with saints and prophets, angels and elders in their victory
over the destruction of fornicating, idolatrous enemies, and becoming John’s guarantors
that his call for resistance to false teachers, false apostles, and false prophets is not in
vain. Theirs is the victory of the war that is promised to the church at Pergamum:
Repent then. If not, I will come to you soon and make war against them 
with the sword of my mouth. Let anyone who has an ear to hear, hear 
what the Spirit is saying to the churches (2:16).
-305 -
Responsiveness accompanied by obedience is also consistent with John’s opening words 
of the apocalypse:
The revelation of Jesus Christ which God gave him to show his servants 
what must soon take place; he made it known by sending his angel to his 
servant John, who testified to the word of God, and to the testimony of 
Jesus Christ, even to all that he saw. Blessed is the one who reads aloud 
the words of the prophecy, and blessed are those who hear and who keep 
what is written in it; for the time is near (1: 1-3).
9.6 Summary
In John a prophetic voice is heard. There is no middle ground or possibility for
making concessions, neither in his strident messages to the churches nor throughout the
apocalypse. John places political, economic and religious aspects to the fore, in order
that rivals are unmasked and their voices are silenced. The seductive trappings of the
Babylon image receive scorn and denunciation from John. Similarly, false prophets,
false teachers, and false apostles incur his censure, but there is a conspicuous absence of
responsiveness from John’s rivals. The program of John in Revelation,
consists in driving out of the community those elements that promote 
innovation from within and any suggestion of concessions to outside, and 
in strengthening of the boundaries through a reinterpretation of what is 
essential to their counter-definition and their assessment of the social 
order (de Silva, 1992: 296-297).
John silences his rivals. Voice after voice throughout the Apocalypse unites and sustains 
John’s particular theological vision, yet his is the primary voice. The articulation of the 
apocalypse is very much a power claim. John will have the last say. His closing words 
convey both blessing and sanction for all that have ears to hear; no one is excluded.
However, it is his portrayal of the Lamb as “conqueror” that radically overthrows 
any notion of power through violence and aggression which is characteristic of empires. 
John’s hero figure is one who has suffered and was slain, still bearing the scars that will 
be seen by all when he returns in the clouds. Eyes will see him and weep; others will see
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him and celebrate his victory as the “faithful witness” and “the one who has conquered”. 
The events of the death and resurrection of Jesus Christ (1: 5-6, 17-18) prove to be 
disruptive to all imperial claims regarding true authority and power. Consequently, for 
true hearers, that is, those who follow the Lamb are assured of access to his Father as 
priests and kings.
Furthermore, it is precisely the liturgical dimension of Revelation that makes it 
possible to speak of the salvific and eschatological events achieved by the Lamb, as if 
they had already happened. The medium of worship serves John’s strategy in the 
silencing of his rivals. The songs sung by angels and elders, living creatures and saints, 
extol John’s theological vision. He marshals heavenly voices in order to reinforce his 
claim as the one that hears and sees through an open door into the heavenly realm. John 
is representative of a long tradition of seers and prophets who have been entrusted with 
mysteries and divine disclosures. In the words of the prophet, “Surely, the Lord, God 
does nothing without revealing his secret to his servants the prophets” (Amos 3:7).
Unmistakably, John leaves no room for equivocation. Right to the very end, the 
call to hear is insistent. For John, hearing is not merely a call to pay attention; rather, it 
is a weighty matter of ultimacy. One’s final destination hinges upon one’s final choice. 
Stereotypical of the two women tradition, the wise or the foolish (Prov 5-7, 8), the bride 
or the whore, Rome or the New Jerusalem, John sets up the hermeneutical bait for his 
audience. Inside the gates or to remain outside, all hinges upon one’s willingness to 
choose the pathway of honour or shame. In the final analysis, those who remain faithful, 
are those whom John can say, “Blessed are those who hear and obey the words of the 
prophecy of this book” (1:3).
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CONCLUSION
In literature we are attentive to the story, the words, the characters, the actions because 
we sense that everything is supposed to mean something to lead us to something. 
Revelation is no different. Revelation as narrative engages us to recognise that 
everything is in someone’s control and therefore we may expect to discover something. 
The language of Revelation exists for the purpose of disclosure.
Through the process of researching Revelation, the interest of this thesis has been
specifically in John’s self-designation “the hearing and seeing one” that occurs in the
closing chapter of Revelation (22:8). Throughout Revelation is the constant, “I saw and
I heard”. Most of Revelation recounts what John hears and sees, the auditions and
visions are so re-counted as to incorporate much in the way of hymns, dialogues,
speeches, authorial comments, and allusive references to the Jewish Scripture. In Jewish
apocalypse, visual images are by no means the only, or even the primary, vehicle for
revelation. Bauckham makes this observation regarding the visual features of
apocalyptic literature contemporaneous with Revelation:
The richness of John’s visual imagination is all the more striking when the 
Apocalypse is compared with two great Jewish apocalypses of the same 
period: 2Bar and 4Ezra. These perhaps suggest that visual imagination of 
the apocalyptic tradition was on the decline by the end of the first century 
A.D. Discourses rather than visions predominate as the means of 
revelation. After the first century both Jewish and Christian 
apocalypticists moved in a different direction, concentrating attention on 
narrations of journeys through the seven heavens (1993: 177).563
In the light of these comments, the impetus for this thesis is provided by the following 
factors. On the one hand, after reading the bulk of commentaries and journal articles, 
and tracing the ongoing research on Revelation over the past decade, it soon became
563 Bauckham, The Climax o f Prophecy adds, “Each of these lengthy works has only three visions, 
occupying only 36 verses of the 693 verses of 2 Bar and only about 100 verses of the 718 verses of 4 Ezra. 
The interpretations of the visions occupy a further 145 verses of 2 Bar and 72 verses of 4 Ezra,” 1993: p.
177.
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apparent that the “visions” in Revelation appear to be the focus of hermeneutical activity 
necessary in understanding the book. On the other hand, even though “audition” occurs 
more times than “vision”, scant attention has been given to this area as a plausible way 
of understanding Revelation. Having ears to hear therefore took on greater significance.
The historical critics have taught for generations that the Bible was not created in 
a societal vacuum, but rather came into being in the context of historical realities and 
processes. Moreover, I do not suppose that much of an argument needs to be made in 
defense of applying multiple methodologies to the interpretation of Revelation. Each 
method reveals only partial truths, and no one method may be expected to reveal things 
outside its basic perspective. Consequently, an evaluation of O’Leary’s rhetoric in 
“Arguing the Apocalypse” and Carey’s analysis of classical rhetoric as an approach to 
understanding how John constructs his credibility and authority in Revelation is pivotal.
The narrative approach to Revelation and a rhetorical analysis of it provide 
understanding concerning the contribution of rhetoric in apocalyptic literature and the 
importance of credibility within the communicative conventions of the first century 
Greco-Roman world. Revelation is an open book and so the application of literary 
theory cannot be disallowed. The utilisation of resources and tools from this discipline 
have ably assisted in understanding John’s role, that of his audience and of the rival 
voices. His work is a carefully crafted composition that basically serves his interests.
The task therefore has been to pursue the notion that John’s self-designation as 
“the hearing and seeing one” has meant viewing John, from the perspective of a leader 
who perceives himself as under threat. The portrayal of John that has emerged does not 
follow the familiar projection of a figure whose primary task is to offer consolation and
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comfort to the persecuted Christians in the first century Mediterranean world. Rather, 
the figure that confronts us, is of a leader under threat from rival voices both within the 
congregations of the seven churches and the larger situation of the Greco-Roman milieu. 
John is on the offensive; therefore he will employ every strategy to silence his rivals and 
elevate his own privileged status as a chosen recipient of an apocalypse. Even though he 
is brother and servant, he is superior to his audience.
Such a portrayal requires exploring John’s strategy as to how he silences the rival 
voices insistent on gaining the ears of his audience, as well as controlling his audience 
through his ideology and particular theological vision. The implementation of John’s 
program firstly relates to the silencing of his opposition. Throughout Revelation he 
renders them voiceless. John’s rivals are conspicuously voiceless. What is known about 
them and their teaching activity comes specifically through John’s grid.
John successfully projects this apparent conflict and tension onto a larger 
cosmological screen. The bigger picture of Revelation represents a sociological and 
cosmological drama being played out before the eyes and ears of his audience. John ties 
up his rivals with the enemies of God and the Lamb. John’s strategy for his audience 
therefore is one of associating his opponents with Satan, the dragon, and the beast. 
Further justification for John’s strategy of control over rival voices is evident in his 
portrayal of those whom he denounces as “false prophets, false apostles, false leaders, 
“Jews” associated with the “synagogue of Satan”, “Jezebel”, “Balaam” and the 
Nicolaitans. The demonization of his opponents is accomplished by aligning them with 
disreputable villains of the Jewish Scriptures. Consequently, this sets John up as the 
primary voice to listen to in Revelation. His self-designation as “the hearing and seeing 
one” basically serves his own interests in that this designation evokes and perpetuates
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the notion that John has unhindered access to the transcendent and therefore to 
knowledge otherwise unattainable through normal human comprehension. John is in 
full control of what he chooses to communicate to his audience. His claim is that he 
hears God/the Lamb/the Spirit and angels, therefore he has a voice.
In addition, through labelling his opponents with such disreputable figures from Jewish 
Scripture, he is able to distance himself from them. John’s strategy of labelling thus 
achieves ostracism and disempowerment. John accomplishes this by not allowing his 
opponents the power to speak. This strategy then serves John well in that his audience is 
therefore responsible and accountable to his voice, as God’s chosen recipient.
Similarly, John’s emphasis on “in spirit” (év Jiveúfxaxi) is more than a stylistic 
literary device; rather, the expression suggests that his receptivity to both voices and 
visions of the world beyond heighten his stature as a representative of the tradition of the 
Hebrew prophets and apocalypticists. John’s emphasis on “in spirit” also specifically 
orients his audience to wait in anticipation for what he will divulge as he leads his 
audience through the unfolding apocalypse. Having the ability to hear the words of the 
Spirit of God and to see the visions in the heavens therefore commend John as a divinely 
authorised servant of God entrusted with a revelation for the churches in Asia Minor.
In addition, the auditory feature of Revelation finds even sharper definition in the 
realm of worship and liturgy. Through the medium of song, his audience is invited to 
both participate and identify with angels and archangels, elders and living creatures, 
saints and apostles, prophets and martyrs in worship of God and the Lamb. John’s 
privileged position provides for his audience an opportunity as it were to “overhear” the 
acclamation of heavenly voices. Liturgical language aids John’s strategy of control.
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John’s utilisation of heavenly voices serves to legitimate his credibility and authority. 
Through each song, John is able to articulate his ideology and at the same time 
manipulate his audience and thus silence his rivals. Through the continuous 
remembrance of the power of God and of the Lamb in the hymns of worship - in direct 
contradiction to the visible power in the world - John makes use of worship as a place of 
learning: the confession of faith in the sovereignty of God and of the Lamb is primarily a 
call to have ears to hear.
Unequivocally, John reports that he hears from the throne, “These words are
trustworthy and true”. Divine authorisation demands nothing less than obedience. John
reinforces this point by asserting that God will exact vengeance upon anyone that adds
or detracts or tampers with the words of his prophecy:
I warn everyone who hears the words of the prophecy of this book: if 
anyone adds to them, God will add to that person the plagues described in 
this book; if anyone takes away from the words of the book of this 
prophecy, God will take away that person’s share in the tree of life and in 
the holy city, which are described in this book. The one who testifies to 
these things says, “Surely I am coming soon” (22: 18-20).
From the very outset of Revelation John’s insistent claim is that blessing would 
be commended to those who “hear and keep the word of this prophecy”, and he returns 
with the same charge at the closing of Revelation. Having an ear to hear transcends the 
mere physicality of hearing the human voice. John’s insistent claim is that having ears to 
hear is clearly a summons to a choice that has very definite implications of ultimacy. 
According to John, true hearing demands a compatible response, an immediate 
application. Hearing and seeing combine to actuate for ear and eye witnesses: Rome or 
the New Jerusalem, a place of honour or dishonour status.
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The vision of the New Jerusalem is rooted in the traditions concerning an earthly city and 
a historical temple which were linked to the mythological consciousness of Israel. 
However, the way in which the New Jerusalem is presented shows that it does not 
signify a historical city, but a universal community, having access to the presence of 
God, to eternal life and to the final victory over chaos and evil. Therefore, the 
description of this new reality as the New Jerusalem implies continuity with the past 
through prophetic promise, represented by the destruction of all the eschatological 
enemies. Vindication for those who have ears to hear is synonymous with staking your 
future upon the fidelity of God who makes the promises and who persists in the 
continuity of hope, in the certainty of divine intervention and in the expectation of the 
destruction of all that is false.
Through hearing the Revelation, John’s audience is to be brought to a new 
awareness of the interplay of the correspondence between heaven and earth, of God and 
other forces at work. John’s creative appropriation of images from the Jewish Scriptures, 
especially in Rev 13, which portrays the Roman imperial cult in the guise of “the beast 
from the earth” reflects the book’s anti-imperialist impulse. John was not simply anti- 
Roman; he was anti-empire. There could be no common ground for Revelation and the 
imperial cults to share, and that is precisely John’s point. Revelation exhibits the most 
sustained narrative portrayal of the faithful and the apostate. John can abide neither 
difference nor dialogue.
Revelation is presented as a response to the voice and vision that commissioned 
John as “the hearing and seeing one” to write and send the apocalypse to those who have 
ears to hear the words of the Spirit in the seven churches. John has set up boundaries, 
identified enemies, teaching and practices that are opposed to his own, and given names
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to his rivals. In constructing his new symbolic universe, John is attempting not only to 
provide a clearer vision, but through that vision to lead those with ears to hear to proper 
and responsible action. Apocalyptic narrative is thus both show and tell. As it shows its 
audience to itself, it tells it how to perform. Actively and consciously they resist and 
conquer any form of compromise or accommodation of rival voices. For those who have 
ears to hear, they are the true hearers.
The responsibility for those who hear the words of John clearly means a call for a 
decision. The consequences of what one hears and sees as articulated by John is 
intended to draw out those with ears to hear and those with eyes to see into a new way of 
seeing and hearing. This new way is in effect a reorientation of one’s worldview. A 
worldview shaped by John. According to John, auditory receptivity is paramount in 
maintaining the path of blessedness and honour. Obedient ones are those who would see 
and hear; understand and accept the Spirit’s words, and do what is required of them.
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